ABSTRACT
WALKING TO EMMAUS:
STRENGTHENING CHRISTIAN RELIGIOUS FAITH
by
David Allen Estep
This research project attempts to determine whether the Walk to Emmaus, as only
one medium, correlates to the strength of a Christian‘s religious faith. The research
project incorporated a quantitative research design using three instruments for crossvalidation purposes and a researcher-designed demographic questionnaire. The three
research instruments used were the Santa Clara Strength of Religious Faith
Questionnaire, the Duke Religion Index, and the Age Universal Religious Orientation
Survey. The three quantitative instruments used tested the consistency of the results
obtained through the different research instruments. The demographic instrument sought
personal information concerning age, religious faith history, gender, and participation
with the Walk to Emmaus.
The analysis of the data for this research project indicates a statistically significant
correlation to the strength of a Christian‘s religious faith scores for those who have
attended a Walk to Emmaus. Whether the strength of Christian religious faith is an
inherent propensity or strength formed through life relationships, the significance is
obvious. Further research needs done in the area of Christian religious faith in order to
identify specific causes.
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Estep 1
CHAPTER 1
PROBLEM
Introduction
Sam (not his real name) was an angry man, a troubled man, a man about whom
people talked and who troubled his community. When asked, Sam called himself a
Christian, yet many would probably call him a ―marginal Christian.‖
The way Sam lived his life was not the ideal that a new Christian should emulate.
In fact, some people might describe Sam as an example of the demon-possessed man of
Gadara whom Jesus healed (Mark 5:1-17).
Sam‘s pastor saw leadership potential in Sam and encouraged him to attend a
Walk to Emmaus event. Sam was not very happy the first two days of the event, but
gradually, a change became evident in Sam as he felt a closer relationship with Christ
growing in his life. Through the love that Sam experienced during the walk, by the end of
the seventy-two-hour event, he had recommitted his life to Christ and even professed a
calling into ministry. Sam has since become a pastor in the United Methodist Church. A
personal encounter with the risen Christ during a Walk to Emmaus event strengthened his
Christian religious faith.
John Wesley, founder of Methodism, was concerned with the potential decline in
the strength of Christian religious faith among the people called Methodists:
I am not afraid that the people called Methodists should ever cease to exist
either in Europe or America. But I am afraid, lest they should only exist as
a dead sect, having the form of religion without the power. And this
undoubtedly will be the case, unless they hold fast both the doctrine, spirit,
and discipline with which they first set out. (Works 5: 258)
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Wesley may very well have been prophetic in his fears of Methodism becoming a dead
sect with form yet no power. His focus on the orientation toward Christian religious
practices and commitment to Christian religious activities of the people called
Methodists, through his focus on the means of grace, was the mainstay of the Christian
religious movement that became the United Methodist Church. Wesley believed and
taught that relationships with God and neighbor, while denying oneself, were indications
of the strength of a Christian‘s religious faith.
Marie Cornwall hypothesized that the strength of a relationship tie relates to
religious belief and commitment (47). Membership in mainline denominations has
declined steadily for many years. In response to these declines, researchers have studied
and theorized about trends and rationale pertinent to these declines (Hartman; Stump;
Roozen). These declines are not peculiar to any one mainline denomination, as all
mainline denominations have experienced losses in their membership base according to
the online religious research network, Pew Forum (Burke). In an effort to stem these
declines, many mainline denominations have developed denominationally specific
evangelical reform movements or renewal movements for the express purpose of
garnering greater commitment to the church, its practices, and its activities.
The evangelical renewal movement (ERM) Walk to Emmaus cuts across
denominations and seeks to strengthen a Christians‘ religious faith by orienting their
focus toward Christian religious practices and strengthening their commitment to
Christian religious activities as a means of strengthening Christian religious faith.
Christian religious faith is a composite of the intrinsic or extrinsic orientation
towards Christian religious practices and commitment to organizational and non-
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organizational Christian religious activities. The Santa Clara Strength of Religious faith
Questionnaire, Duke Religion Index, and the Age Universal Religious Orientation Scale
identify these four criteria as essential elements of religious faith.
Intrinsic orientation refers to a person‘s deepening personal relationship with God
and extrinsic orientation refers to a person‘s deepening communal relationships as a part
of the church for the purposes of safety and social rule (Allport and Ross 434).
Organizational Christian religious activities refer to Bible study, Sunday school, or prayer
meetings, and non-organizational Christian activities refer to personal prayer, meditation,
Scripture reading, and fasting.
Research has studied how the strength of Christians‘ religious faith relates to their
social, emotional, religious, and psychological functioning (Laurencelle, Abell, and
Schwartz). What makes an impact upon the strength of a person‘s Christian religious
faith is a neglected area of research. This project attempts to determine whether the Walk
to Emmaus, as only one medium, has a significant correlation to the strength of a
person‘s Christian religious faith.
Purpose
The purpose of this research was to determine the impact of the Walk to Emmaus
upon the intrinsic/extrinsic orientation toward Christian religious practices and upon the
degree of commitment to organizational/non-organizational Christian religious activities
of United Methodist laity in the Illinois Great Rivers Conference.
Research Questions
The goal of the Walk to Emmaus is to strengthen Christian religious faith and by
so doing, help participants go back to their local congregations as strong leaders and
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servants within their communities. Research has specifically looked at the Walk to
Emmaus as a means of renewal (Clark) and spiritual growth (Dismus). Russell M. Clark
and Edna C. Dismus have researched the effects of a Walk to Emmaus upon their local
congregations; however, they did not research the effect attending a Walk to Emmaus had
on the strength of a Christian‘s religious faith.
Research Question #1
From an intrinsic orientation toward Christian religious practices, how does the
Walk to Emmaus correlate to laity who attended a walk compared with those who have
not attended a Walk to Emmaus?
Research Question #2
From an extrinsic orientation toward Christian religious practices, how does the
Walk to Emmaus correlate to laity who attended a walk compared with those who have
not attended a Walk to Emmaus?
Research Question #3
How does correlation to the commitment to organizational Christian religious
activities of laity who attended a Walk to Emmaus compare with the commitment of
those who have not attended a Walk to Emmaus?
Research Question #4
How does correlation to the commitment to non-organizational Christian religious
activities of laity who attended a Walk to Emmaus compare with the commitment of
those who have not attended a Walk to Emmaus?
Definition of Terms
I used the following terms in this study.
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Intrinsic Christian religious practices refer to a person‘s deepening personal
relationship with God through Christ. This orientation turns to God and away from self.
Extrinsic Christian religious practices refer to a person‘s deepening communal
relationships as a part of the church for the purpose of safety and sociability. This
orientation turns to God without turning from self.
Organizational Christian religious activities refer to the frequency of attending
religious services. They include attending Bible studies, prayer meetings, and Sunday
school.
Non-organizational Christian religious activities refer to the frequency of personal
praying, meditating, fasting, or studying religious texts.
The Walk to Emmaus is a laity-led, seventy-two-hour evangelical Reform
movement that provides instruction in the basic tenets of Christianity.
Strength of Christian religious faith is a combination of a person‘s orientation
toward Christian religious practices and his or her commitment to Christian religious
activities.
Membership means belonging and/or identification with some sort of
organization, class, group, or entity.
Context
This study took place in the global context of the United Methodist Church. The
United Methodist Church is a Protestant denomination, born out of schism. John Wesley,
an Anglican priest, had no intentions of breaking with the Anglican Communion, but at
the Christmas Conference of 24 December 1784, the Methodist Episcopal Church came
into being (Reist 11). From that point, various other schisms gave birth to the Methodist
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Episcopal Church South, the African Methodist Episcopal Church, the Colored Methodist
Episcopal Church, the African Methodist Episcopal Church Zion, and others. Later
mergers of various denominations healed many of these schisms. The current United
Methodist Church is a combination of mergers between the Methodist Episcopal Church,
the Methodist Episcopal Church South, and the United Brethren Church. The final
merger occurred in 1968 when the Evangelical United Brethren Church merged with the
Methodist Episcopal Church.
The regional context for this study was the Illinois Great Rivers Conference
(IGRC) of the United Methodist Church. This conference is a merger (1996) of the
former Southern Illinois Annual Conference and the Central Illinois Annual Conference
(Illinois Great Rivers Conference). This new annual conference currently lists 144,978
members in its conference journal. The IGRC, geographically, extends from Interstate 80
in North Central Illinois to the southern tip of Illinois, and from the eastern to western
boundaries of Illinois.
From 1987 to 2006, the membership of the combined conferences declined 34
percent according to the conference journals from those years (see Figure 1.1). Research,
to date, has not determined the exact cause of the membership losses in the IGRC.
Figure 1.1 shows the combined membership of the former Central and Southern
Illinois annual conferences from 1987 until 1995 and the membership of the IGRC that
formed in 1996. The conference journals listed 222,719 members in 1987. By 2006, the
conference journal listed 144,978 members. The indicated decline in membership
represents an average per year loss of 4,092 members. The largest one-year loss of
membership occurred in 1996, the year of the merger of the two conferences. The
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membership losses in the IGRC have continued steadily downward and professions of
faith have steadily declined.

Source: Illinois Great Rivers Conference, 1987-2006.
Figure 1.1. Combined membership for Illinois Great Rivers Conference, 1987-2006.

Cary McMullen says, ―An embarrassing number of churches have no professions
of faith year after year, and if they have one, they wouldn‘t have a place to put them.‖ An
alarming problem in the IGRC is that over 60 percent of its congregations have had no
professions of faith in the past three years, according to the conference journals. The
losses in membership numbers and the decline in professions of faith may very well be
contributing factors to the closing of churches in this conference.
Figure 1.2 displays the number of professions of faith, by year, recorded in the
conference journals of the Central Illinois Conference, Southern Illinois Conference, and
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the IGRC from 1987-2006. The numbers declined from over four thousand per year in
the 1987 to just over 2,300 per year in 2006. The drop in professions of faith equates to a
51 percent decline in the average number of yearly professions of faith over the twentyyear period.

Source: Illinois Great Rivers Conference, 1987-2006.
Figure 1.2. Total professions of faith in the IGRC, 1987-2006.

Declining membership numbers result in the eventual closing of churches (see
Figure 1.3). The IGRC had 1,060 churches in 1987 compared to 915 in 2006. This
decline is continuing, even today. A lack of commitment to the church, its practices, and
its activities lead to declining numbers of professions of faith. Declining numbers of
professions of faith lead to membership losses, and membership losses lead to church
closures.
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Figure 1.3 displays the average number of churches, by year, recorded in the
conference journals of the Central Illinois Conference, Southern Illinois Conference, and
the IGRC from 1987-2006. The numbers reported equate to a 14 percent decline of the
number of churches in the IGRC over the last twenty years. The average loss is eight
churches per year.

Source: Illinois Great Rivers Conference, 1987-2006.
Figure 1.3. Number of churches in the IGRC, 1987-2006.

The local context of this study included the ten districts within the boundaries of
the Illinois Great Rivers Conference. These ten districts have varied socioeconomic
situations. Laity volunteers from local church congregations within the districts over the
age of 13 completed the test instruments.
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Methodology
This research determined the intrinsic/extrinsic orientation toward Christian
religious practices of laity who attended a Walk to Emmaus compared to those who have
not attended a Walk to Emmaus. This orientation refers to a focus upon God while either
continuing upon self or turning from self. It also determined the degree of commitment to
organizational/non-organizational Christian religious activities of laity who attended a
Walk to Emmaus compared to those who have not attended a Walk to Emmaus. This
commitment was to communal practices and private activities.
This research incorporated a triangulation design of three quantitative research
instruments and a researcher-developed demographic instrument. Triangulation tests the
consistency of the results obtained by using different research instruments. Volunteer
laity accessed the three research instruments used for this study—Santa Clara Strength of
Religious Faith Questionnaire or SCSORF, Duke Religion Index or DRI, and Age
Universal Religious Orientation Scale or AUROS—by going to a designated Web site.
Additionally, I developed a demographic survey.
Participants
This research project questioned 217 members of local congregations within the
Illinois Great Rivers Conference of the United Methodist Church who volunteered to
answer the three research test instruments and demographic instrument online. These
local churches have a mixture of members who have and have not attended a Walk to
Emmaus. All participants were over the age of 13 and took this test anonymously and
voluntarily.
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Instrumentation
This research project incorporated a quantitative research design using three
instruments for cross-validation purposes. Triangulation research design tests the
consistency of the results obtained through the different instruments. The fourth test
instrument was a researcher-designed questionnaire.
The Santa Clara Strength of Religious Faith questionnaire tested intrinsic
orientation toward religious practices and commitment to organizational/nonorganizational religious activities; the Duke Religion Index tested intrinsic/extrinsic
orientation toward religious practices and commitment to organizational/nonorganizational religious activities, and the Age Universal Religious Orientation Scale
tested intrinsic and extrinsic orientation toward religious practices. The SCSORF, DRI,
and AUROS testing devices have been developed and thoroughly tested in the fields of
medicine (Sherman, Plante, et al.), religion (Gorsuch and Venable), psychiatry (Koenig,
Parkerson, and Meador), and psychology (Maltby).
These instruments support the triangulation method of research using multiple
sets of quantitative data. Triangulation tested the consistency of the results obtained
through different research instruments.
Variables
The intervening variables include, but are not limited to, the failure of individuals
to complete the questionnaire within the given time frame, the failure of individuals to
complete all four of the testing instruments, the inability to validate age or laity or clergy
status and location within the research area, the unavailability of the Web site due to
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electronic maintenance/failure issues, and the possibility of materials being undeliverable
to local congregations.
Data Collection
The pastor of each local church in the Illinois Great Rivers Conference received
an e-mail encouraging them to invite as many congregants as possible over the age of 13
to participate in this research project by accessing a Web site where volunteers could
respond anonymously to the four questionnaires (see Appendix C). The e-mail informed
the congregations that the intent of this research was to determine the impact of a Walk to
Emmaus on the strength of a Christian‘s religious faith. The e-mail notified pastors that
they would receive a final report on the results of this study.
The first Web page of the research Web site asked participants to agree to an
informed consent, with which they had to comply before they could access the Web
pages with the questionnaires. The e-mail asked volunteers to complete the
questionnaires within a month of their receipt of the e-mail. Clergy were encouraged to
invite the members of their congregation(s) to complete the questionnaires in support of
this research project. As a reminder, congregations received a follow-up e-mail two
weeks after the initial e-mail deadline (see Appendix D). The purpose of the follow-up email was to ensure equal responses from those who had attended a Walk to Emmaus and
those who had not attended a Walk to Emmaus.
Data Analysis
The impact of specific variables was determined using descriptive statistics and
differential analysis. I received responses to the four online questionnaires through
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automatic e-mails from the Web site, as soon as each participant completed the test
instruments. I collected the e-mailed responses for later data analysis.
I analyzed all the collected data to determine the median and standard deviation
scores for laity who had attended a Walk to Emmaus compared to the median and
standard deviation scores of those who had not attended a Walk to Emmaus. A t-test then
assessed whether the means of those who had attended a Walk to Emmaus was
statistically different from the means of those who had not attended a Walk to Emmaus.
The areas tested were the intrinsic orientation toward Christian religious practices,
the extrinsic orientation toward Christian religious practices, the strength of commitment
to organizational Christian religious activities, and the strength of commitment to nonorganizational Christian religious activities. I analyzed the data using the standard z
score. The alternative hypothesis used for the data analysis was that a difference exists in
the scores of laity who have attended a Walk to Emmaus compared to those who have not
attended a Walk to Emmaus in each of the four tested areas. I did not use partially
completed responses in this research.
Generalizability
This research focused on the strength of a Christian‘s religious faith only. It did
not research any areas of a person‘s spirituality. The test instruments used in this research
are applicable to all ages and Christian religious/denominational affiliations.
Theological Foundation
Kenneth J. Collins says that no consensus on the definition of spirituality exists
(21). John Macquarrie says, ―[S]o, too ‗spirituality‘ has even become a word of doubtful
repute‖ (63). Robert A. Emmons and Raymond F. Paloutzian say that the ways in which
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spirituality and religion are measured vary among researchers (381). Further research
claims that little consensus has been reached about what the terms spirituality and
religion actually mean (Zinnbauer et al. 549). Therefore, this research project focuses
upon Christians‘ religious faith and not spirituality even though spirituality is a
dimension of faith.
Human salvation is by the grace of God through faith and faith alone. Salvation
comes through faith. Wesley says that faith is the condition of salvation and grace is the
source (Works 5: 8). God, through love, provides the means whereby human beings are
saved from eternal slavery to sin and the power of sin over the lives of human beings.
Through salvation, human beings are able to overcome the powerful hold of sin.
Salvation comes from the grace of God. That grace manifests itself in a person‘s good
works or fruit, but the good works themselves have no saving power.
Wesley says, ―[F]aith is a divine evidence and conviction not only that God was in
Christ, reconciling the world unto himself, but also that Christ loved me and gave himself
for me‖ (Works 6: 46). Wesley says that faith is an evidence and a conviction of things
not seen, and the object of our faith is Christ and Christ alone.
Evidence
Jesus said, ―I am the light of the world. Whoever follows me will never walk in
darkness, but will have the light of life‖ (Eph. 8:12, NIV). Jesus claimed to be the object
of faith and that one finds the evidence of this truth in following him. The evidence of
faith appears in the light of the world, given through the grace of God, sent into the
darkness of the world. Christ becomes the object of faith as a light that shines into the
darkness of the world.
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The Apostle Paul says, ―For you were once darkness, but now you are light in the
Lord. Live as children of light‖ (Eph 5:8). Human beings reflect the light of the world,
Christ, through the fruit of their faith. Faith is not simply an agreed to point of contention,
an arguable point of debate, but is a warming of the heart, a truth that surpasses all
understanding.
Jesus says that while he is in the world he is the light of the world (John 9:5). He
then proceeds to give evidence of this statement by healing a man who has been blind
since birth. The people of the town question this grace of God. The Pharisees then
investigate the evidence and toss it out.
Faith involves an act of a person‘s will. A person‘s will is like a psychological
rudder that steers a person‘s life in various directions. When a Christian turns his or her
will over to God, Christ becomes the rudder that does the steering. Beryl Hugen, Terry A.
Wolfer and Jennifer Ubels Renkema say, ―[F]aith is a response to religious truths that
clarify one‘s life in relation to God‖ (411). Their research also indicates that a person‘s
community service activity and strength of religious faith directly relate to each other.
The human will of the Pharisees discounted the truth of God‘s grace that healed the blind
man through Christ.
Faith is an act of the human will, and the focus of that act is a bending of that
human will to the will of God. The truth revealed, when the human will is bent toward
God‘s will, is that God is seeking a relationship with the human spirit even when the
human spirit does not realize it. The will of God, was for the blind man and the people of
the town to gain their sight, spiritually. Even though the evidence was before them,
almost everyone except the formerly blind man remained spiritually blind.
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Wesley, founder of Methodism, spoke of the divine will seeking a relationship
with human beings as prevenient grace in his sermon ―On Working Out Your Own
Salvation‖ (Works 6: 512). Prevenient grace is the unmerited love or grace of God that
woos the human spirit into a relationship just as a suitor woos a prospective partner
during the act of courtship. God courts the human spirit for a relationship of everlasting
love, seeking to enter into that relationship, desiring to unite the human free will to God‘s
own will. The prevenient grace of God was the avenue of faith in Christ for the blind man
and all those who would believe.
Conviction
The blind man, once he received his sight, shared his testimony to the grace of
God with his neighbors in the community. The blind man could now see; he just was not
sure who had done the healing. When Christ asked the blind man to affirm his faith, the
blind man then was able to affirm the object of his conviction.
The apostle Paul shared the gospel with anyone who would listen. Wherever Paul
shared the gospel, some people came to faith in Christ, and they proclaimed a personal
relationship with Christ as their Lord and Savior. True faith, though, is more than belief.
Scripture says that even demons believe (Jas. 2:19), but the demons are not saved by that
belief. Faith has power to save and requires more commitment on the part of the believer.
True faith results in works or fruit.
Many works occur in a person‘s life because of his or her Christian religious faith.
A person‘s conviction that Jesus is the Christ moves the believer to bear the fruit of their
conviction. Christian faith encompasses righteousness, justification, sanctification, and
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doing impossible things. Evidence of the fruit of a person‘s faith manifests itself in the
works the person does. The works are not saving but manifest out of faith.
Righteousness is all about being in right relationships. God created right
relationships of day/night, heaven/earth, darkness/light, man/woman, and divine/human,
but in the book of Genesis, sin came into this creation of right relationships and distorted
this cosmic configuration by an act of disobedience. Dr. Stephen Seamands says that
persons exist not separate from, but in relationship with, others (29). Faith is the
transforming ingredient that reconnects the disjointed relationships of God‘s design.
Justification is by faith and by faith alone. A person is justified, placed back into a
right relationship with God, upon claiming Christ as Lord and Savior. No person may
attain justification through purchase, theft, or works. A person cannot earn justification.
Justification is a gift that one must accept. Upon accepting the gift, a person enters upon
the journey of sanctification.
Sanctification comes by faith and by faith alone. The faith that sanctifies begins in
the forgiveness of God and rests in a place of comfort for the sanctified. Wesley believed
that entire sanctification, becoming perfect in love, may occur instantaneously, but in
most human beings, it is a process of becoming (Oden 330). I would define sanctification
as the process of a person‘s salvation journey. On this journey, a person participates in
that which God is creating by being in a personal partnership with God, working for the
better things of God‘s kingdom.
Christian community is the medium by which faith matures and grows. Within the
community of the faithful, a person learns and practices the lessons Jesus taught his
disciples during the three years of his earthly ministry. The faith community participates
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and supports each other, as each in concert with the whole, grows in sanctification.
Christian community is the foundational concept behind Wesley‘s bands, classes, and
societies.
Things Not Seen
A verse in Hebrews says, ―Now faith is being sure of what we hope for and
certain of what we do not see‖ (Heb. 11:1). People hope for a life less stressful, a life
more joyful, a life more peaceful, a life less destructive, and a life that is less
dysfunctional. The evidence of this hoped for life is the example demonstrated by the life
of Christ.
Even though works do not save a person, but are the fruit of faith, faith does great
works in a person‘s life. Jesus told many who had terrible illnesses and even those who
were facing death that their faith was the determining factor of recovery and the strength
of God‘s will. Jesus healed some when they outwardly demonstrated their faith. The
woman who continually bled (Mark 5:34), the man who was blind (Mark 10:52), the
lepers (Luke 17:19), the Centurion (Luke 7:9), Jairus‘ Daughter (Matt. 9:25), and the
widow‘s son (Luke 7:14-15) were all made well by their faith. Jesus claimed that those
who had even a little faith—even the faith of a mustard seed—could uproot trees (Luke
17:6) and move mountains (Matt. 17:20).
Object of Faith
On the road to Emmaus (Luke 24:13-35), two disciples have a personal encounter
with the risen Christ. Jesus shares with them the Scriptures concerning him. They fail to
recognize him until they share a meal together in the city of Emmaus. Jesus explains faith
to the disciples on their walk to the city of Emmaus, the disciples experience God‘s grace
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as they share an evening meal, and they realize the strength of community when the
disciples return to share the good news. The personal encounter with the risen Christ
strengthens the Christian religious faith of the disciples. As the strength of Christian
religious faith grows, so, too, does the strength of a Christians‘ relationships and their
commitment to service for others.
Overview
This research determined the intrinsic/extrinsic orientation toward Christian
religious practices and the degree of commitment to organizational and nonorganizational Christian religious activities of laity who attended a Walk to Emmaus
compared to those who have not attended a Walk to Emmaus. Chapter 2 reviews
literature pertinent to this purpose statement. Chapter 3 reiterates the modality for this
research project as to the problem, purpose, and testing devices. Chapter 4 details the
results of the data collected in this research project. Chapter 5 summarizes and interprets
the analysis of the research, draws conclusions from that analysis, provides possible
applicability of the research, and provides recommendations for further research.
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CHAPTER 2
LITERATURE
Introduction
Numerous research projects have evaluated the impact of the strength of a
person‘s religious faith upon his or her physiological, sociological, psychological, and
spiritual well-being (Laurencelle, Abell, and Schwartz). Although these studies have
referred to religious faith, the very nature of the questions posed seems to indicate the
studies actually are testing Christian religious faith as opposed to religious faith in
general. Adam Cohen et al. report that the existing testing measures focus more on
Protestant religious faith than religious faith in general:
The existing scales measuring intrinsic and extrinsic religious motivation
reflect a distinctly American Protestant emphasis on individual and
emotionally laden motivations for religious practice while at the same
time, they devalue the social and ritual-based motivations for religious
practice. (58)
The developers of the test instruments in this research project claim that their test
instruments measure strength of religious faith regardless of religious denominations or
affiliations (Plante et al. 11). Sergej Flere and Miran Lavric found in their study that
intrinsic religious orientation links to American Protestantism and that in a broader crosscultural perspective it may be part of a more general personal religious orientation (528).
Each of the research instruments used in this project contains questions that
implicitly and/or explicitly refer to the Greek word ekklesia. Church, or ekklesia, refers to
an assembly of Christians gathered for worship in a religious meeting (Richards 219).
This word refers solely to Christianity.
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Question #5 of the Santa Clara Strength of Religious Faith questionnaire says, ―I
consider myself active in my faith or church‖ (see Appendix E). Question #1 of the Duke
Religion Index asks, ―How often do you attend church or other religious meetings?‖ (see
Appendix F). Question #2 of the Age Universal Religious Orientation Scale says, ―I go to
church because it helps me to make friends‖ (see Appendix G). If no questions referenced
strictly Christian practices and activities, then the reference to religious faith might very
well be applicable to all religious faith practices.
Cornwall says that personal community relationships have an important influence
on religious belief and commitment. Further studies may determine the accuracy of her
claim. This research project attempts to determine whether the Walk to Emmaus, as only
one medium, has an impact upon the strength of a person‘s Christian religious faith.
This research evaluated the strength of Christian religious faith of laity in the
Illinois Great Rivers Conference of the United Methodist Church who had attended a
Walk to Emmaus. The study then evaluated the strength of Christian religious faith of
laity who had not attended a Walk to Emmaus in the Illinois Great Rivers Conference.
This study then compared the two for the express purpose of affirming that a Walk to
Emmaus does have a significant impact upon the strength of a Christian‘s religious faith.
Theological Framework
The theological framework of this research project centers on the story of Luke
24:13-35 where two disciples were walking to the village of Emmaus on the day of Jesus‘
resurrection. As they walked and talked, the risen Christ suddenly appeared in their midst
and began a time of fellowship with them that culminated in the act of communion where
they realized his presence. After the disciples realize Jesus has risen they returned to the
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community of believers and shared the good news. This text may indicate that the
strength of a Christian‘s religious faith increases when they have a personal encounter
with the risen Christ.
In this text, the disciples were on a pilgrimage or a journey to the city of Emmaus
on the day of Jesus‘ resurrection. The disciples totally immerse themselves in the events
of the past week. Jesus was arrested, tried, scourged, and then crucified during that week.
As they journeyed, they did not realize that God was seeking them through a relationship
with the risen Christ. Jesus appeared with them, yet they did not recognize him. As they
continued to walk, Jesus explained to them what faith means as he explained the
Scriptures concerning himself.
The text says that Jesus began with Moses and the prophets. Speaking of Moses
and the prophets gave authority and validity to his discussions with them. Jesus claimed
that Moses and the prophets had been pointing to him all along.
When they arrived at Emmaus, Luke 24:28 says that Jesus ―indicated that he
would have gone farther,‖ but they encouraged him to stay a while with them. He did so,
and in the fellowship of the evening meal, the sharing of the bread and the cup, they
experienced the grace of God and they recognized the risen Christ.
Once they recognized Jesus, he disappeared from their midst, leaving them to
ponder what had just happened. They realized they had had a personal experience or
encounter with the risen Christ and immediately returned to the community of the
disciples to share what they had received.
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Faith, Grace, and Community
In the Luke text, the disciples learned that Christian faith is life in Christ; grace is
God‘s love through Christ; and, Christian community is living like Christ. The disciples
on the road to Emmaus experienced the obstacles to grace when they related the events of
the crucifixion to Jesus and were still not able to recognize him. Jesus shared the means
of grace with the disciples through sharing of the Scriptures and through sharing the
bread and the wine. The disciples experienced justifying grace as they recognized Christ,
and sanctifying grace occurred as they returned to active ministry within the community
of faith.
Cornwall theorizes about the social bases of religion and a person‘s worldview:
The social bases of religion are the processes by which individuals
develop and maintain a set of religious beliefs. Individuals acquire their
worldview through socialization processes and by continued interaction
with others. Individuals are then able to maintain these belief systems by
continued interaction with significant others. (45)
She concludes, ―The extent to which one is integrated into the religious community is
highly dependent upon processes of religious socialization‖ (55). Wesley believes that
religious socialization is an important part of the spiritual growth process. He formed his
bands, classes, and societies based upon this theory. The community to which the
disciples returned was the model Wesley used.
Faith. The crucifixion of Jesus dramatically challenged the faith of the disciples.
Hugen, Wolfer, and Renkema say, therefore, that faith is a response—a belief, a
commitment, and a trust—to religious truths that clarify one‘s life in relationship to God
(411). Jesus‘ crucifixion radically challenged the truth of Jesus being the Christ. Their
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struggles with the recent events in Jerusalem even kept them from recognizing Jesus as
the Christ.
When the eyes of the disciples opened and they recognized Christ among them,
their religious faith changed from that moment on. The relationship of the disciples with
God and their neighbor would never be the same again. They ―got up‖ and went back to
their community, proclaiming what had happened to them. The strength of a Christian‘s
religious faith grows when they have a personal encounter with the risen Christ.
Luke 24:27 says, ―And beginning with Moses and all the prophets, he explained
to them what was said in all the Scriptures concerning himself.‖ As a means of grace,
Wesley holds that searching the Scriptures is of utmost importance for the growing
Christian. However, searching is more than a mere scanning of the text or a mere
glancing at the words. ―Reading the Scriptures is not simply a matter of guidance by
proof texts, it requires a knowledge of the whole revelation, a willingness to read with
regularity, and careful application to life‖ (C. Williams 134). Wesley believes that
Scripture reading is more than reading; Scripture envelops readers as they read and listen
for what God is calling forth from each reader out of the text.
For Wesley, a person immerses his or her entire being into the Word of God. One
lives a Christ-centered life grounded firmly in God‘s Word. ―Searching the Scriptures
includes hearing, reading, and meditating upon God‘s Word‖ (Weems, John Wesley’s
Message 43). Wesley even provides some suggestions for his Methodist people as to how
to read the Scriptures:
(1) Set apart a little time every morning and evening for that purpose;
(2) At each time read a chapter out of the Old Testament and one out of
the New Testament;
(3) Read with a fixed resolution to know and do the whole will of God;
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(4) Have a constant eye for connection with the grand doctrine of the
faith;
(5) Pray before and following reading;
(6) Pause throughout reading to examine your heart and life. (43)
By daily searching the Scriptures, Wesley believes that everyone can find the answers to
life‘s difficult questions. He believes that through Scripture, all things are measured and
Scripture is the primary director of a Christian‘s life.
Grace. John 6:35 records that Jesus told the multitudes that he is the Bread of
Life. The disciples that walked to Emmaus with Jesus recognized the risen Christ in the
breaking of the bread. At that moment, the mystery of the living God enveloped them.
Their faith compelled them to testify and to go forth in ministry. Luke 24:30 says that
Jesus was recognized by the two disciples when he broke the bread. Their propensity to
walk away from the ―things that have happened in these days‖ (Luke 24:18b) turned into
a commitment to the church and its practices and activities. Every time an Emmaus
community gathers, it shares communion with each other. Sharing of the bread and cup
reminds the Emmaus community of Jesus‘ presence in their daily lives.
Wesley‘s practical approach centers upon his theology concerning the means of
grace. According to Lovett H. Weems, Jr., Wesley issued the following guidelines of
ways in which people are to use or practice the means of grace:
First, always retain a lively sense that God is above all means. Second,
before using any means, let it be deeply impressed on your soul that there
is no power in this. Third, in using all means, seek God alone. Remember
always to use all means as means, as ordained, not for their own sake, but
for the renewal of your soul in righteousness and true holiness. Fourth,
after you have used any of these means, take care how you value yourself
and so not congratulate yourself as having done some great thing. (John
Wesley’s Message 41-42)
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In issuing these guidelines, Wesley makes the point that practicing the means of grace
places no one person above anyone else. No one receives any special rights or privileges
through the practice of the means of grace. David Lowes Watson contends, ―The genius
of Methodist spirituality lay in the guidance of ordinary people into a discipleship which,
empowered by grace and shaped by the doctrines and ordinances of the church, was
accountable for good works‖ (―Spirituality‖ 179). The means of grace are simply
methods by which a Christian works out his or her journey on the way of salvation.
To understand grace, Wesley uses the terms porch, door, and parlor to provide
the imagery of a house in which the divine good resides and desires for human beings to
habitate, also. The porch, prevenient grace, invites the human self-will to change or to
integrate back into its created form. The door, or justifying grace, once entered through
by having faith, allows the human self to form a new relationship with the divine good.
The parlor, or sanctifying grace, is where the human self is allowed to participate in what
God is creating. The divine agent desires the human self to take up residence and abide
within it.
Prevenient grace is the love of God that is present, even though a person does not
know it, seeking to bring that person into a relationship with the divine agent. Justifying
grace is the love of God that forgives and adopts a person into God‘s family the moment
a person accepts Christ as Lord and Savior. Sanctifying grace occurs at almost the same
instant of justifying grace but is the process of growing in love, what Wesley refers to as
―The Scripture Way of Salvation‖ (Works 6: 43) and begins with a person‘s new birth.
In his sermon ―Salvation by Faith,‖ Wesley claims ―sin cannot reign in any that
believeth‖ (Works 5: 11). For Wesley, prevenient grace as divine will is constantly
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pulling, exerting a force, or wooing human beings for the express purpose of returning
the soul to its original state of creation. Wesley believes that this divine will or prevenient
grace exists before a person‘s conscious thoughts of God. The problem with human
beings for Wesley is their unbelief. In his theology, unbelief is the original sin of human
beings.
Human beings are born into a state that Wesley calls the natural man (C.
Williams 57). They are, initially, not yet aware of their need for God. They are basically
in a state of equilibrium, but God, via prevenient grace, is evoking a response from them.
In Romans 6:6-7, the Apostle Paul writes, ―For we know that our old self was crucified
with him so that the body of sin might be done away with, that we should no longer be
slaves to sin—because anyone who has died has been freed from sin.‖ Paul is refering to
a human being‘s false self.
Seamands describes this false self by saying that it wants everyone and everything
to revolve around it, an ego that puts not God but itself at the center (84). Thomas à
Kempis says, ―[T]here is nothing more harmful to you in this world than self-love‖ (117).
Love of self places a barrier between the human soul and God. The soul has becomes
fossilized and no ―other‖ can achieve union with it.
Christians are justified or placed back into a right relationship with God through
Jesus Christ as opposed to remaining in the wrong relationship caused by sin. Justifying
grace is experienced in the conversion experience, the new birth that Jesus described to
Nicodemus when he asked about eternal life (John 3:1-21). New birth is what Wesley
claims God does in a person rather than what God does for a person. Sanctification,
according to Wesley, begins with the new birth. Thomas C. Oden says, ―The regenerating
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work of the Spirit allows these our earthen vessels to yield so as to reflect anew the love,
power, and goodness of God‖ (296). The Holy Spirit begins a transforming work within
the human being.
The transition is complete for Wesley when a human being is walking in complete
love or entirely sanctified. Wesley believes that a person could be entirely sanctified in an
instant, but more often a person‘s entire sanctification was an ongoing life process that
usually came to fruition upon death. Wesley called being perfect in love Christian
perfection.
In Luke 24:33 the disciples ―got up at once and returned to Jerusalem.‖
Sanctification is where Christians live out their faith. ―Where sanctification is preached
the churches grow, where it is not the churches decline‖ (Scott and Scott 114).
Sanctification seems to be a lost doctrine in the United Methodist Church in America
today. Where the problem originated is not clear. Either people do not believe they can
become holy, or the church has just forgotten the importance of this doctrine in its life, or
maybe both. Sanctification is growth in love, through the nurture of the Holy Spirit,
revealed in Christians‘ service to others.
Wesley believes that entire sanctification is that point in which a human being
achieves complete love of God, neighbor, and self, thus returning to the image of God in
which he or she was created. The response of the human spirit to the Holy Spirit‘s work
of conversion is commitment (Starkey 46). For sanctification to be lived out once more,
people must begin to turn their lives over to the leading of the Holy Spirit and completely
commit themselves to the kingdom of God and the practices and activities of the church.

Estep 29
Wesley preaches and teaches a doctrine of Christian perfection. He insists that the
preachers called Methodists do likewise. Maybe to put his doctrine into terms that this
culture can embrace, I need to say that the goal is to work with God and not against God.
In so doing, Christians cannot help growing in love of God, neighbor, and self.
Lycurgis M. Starkey, Jr. writes that the means of grace are symbols of the Spirit‘s
presence (68). The Holy Spirit needs to be actively, visibly present in the lives of
congregations. Practicing the means of grace and encouraging the congregations to
practice the means of grace are important ways to bring Christianity back to where it
needs to be in the American church.
Wesley believes completely in the power of God‘s grace to effect a change in the
human condition. He does not believe that the practices themselves had any saving
power. He believes that the believer encounters the Christ in the practice of the means of
grace. In Wesley‘s sermon titled ―The Means of Grace,‖ Wesley speaks to the true power
in the means of grace:
We know that there is no inherent power in the words that are spoken in
prayer, in the letter of Scripture read, the sound thereof heard or the bread
and wine received in the Lord‘s Supper; but that it is God alone who is the
giver of every good gift, the author of all grace; that the whole power is of
Him, whereby through any of these, there is any blessing conveyed to our
souls. (Works 5: 188)
Wesley believes that the means of grace are activities that Christians should practice on a
regular basis. He encourages the people not to think of the means of grace as being the
power to overcome all things, but reminds each Christian that power and authority come
from God and God alone.
Community. In Jesus‘ ministry, he experienced the loss of membership. Not
everyone who followed at first remained faithful to the end. John 6:66 says, ―From this
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time many of his disciples turned back and no longer followed him.‖ Jesus had just been
speaking to the multitudes about being the Bread of Life. The disciples who left Jesus
complained that what he had been saying was so difficult to believe, ―Who could accept
it?‖ (John 6:60). Their orientation toward religious faith turned from the practices that
Jesus was proposing for those who were to become members of his kingdom toward the
worldly pleasures of life and a focus on themselves. The practices of symbolically eating
his flesh and drinking his blood have become the sacred moments of Holy Communion
that are such an integral part of the life of the church. They are the sacred moments when
Christians participate with Christ in his ministry of life, death, and resurrection.
Wesley believes and teaches about his ideas of prudential or provident means of
grace. These prudential means of grace, for Wesley, include acts of holy living, doing no
harm, visiting the sick, and participating in accountability groups known as the Methodist
societies. ―Wesley believed that the necessity for mutual encouragement, examination,
and service—conferencing—within the context of the means of grace required more than
hearing the word and participating in the sacraments‖ (Weems, John Wesley’s Message
47). The idea of conferencing led to the development of Wesley‘s societies.
Wesley sees the organization of his societies as an expression of one of the
essential means of grace, as a vital element of growth of the Christian life through which
believers bear one another‘s burdens and so fulfill the law of Christ (C. Williams 135).
Wesley sees salvation as a series of stages (Maas and O‘Donnell 313) through which one
must go in order to attain Christian perfection. The groups he developed reflected his
perspective of salvation in that each group required various degrees of commitment, as
did the stages he saw in salvation.
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To belong to one of these groups, one simply had to have ―a desire to flee from
the wrath to come, to be saved from one‘s sins‖ (Maas and O‘Donnell 84). Robin Maas
and Gabriel O‘Donnell claim Wesley desires to articulate a practical spirituality, one that
is accessible to every earnest seeker after truth (312). The church excluded major portions
of the population in Wesley‘s era from participating in the life of the church. He brought
his form of spirituality into this time in history.
Colin W. Williams claims that Wesley insisted on the discipline of regular
attendance at society meetings and at the early morning preaching services. Furthermore,
he notes that Wesley strongly urged the reading of Christian books as well as the
Scriptures (137). Without the activity of conferencing, Wesley believes that the life of
love that God desires of Christians is not possible. Still, he is convinced that an ordered
life of fellowship is necessary for growth in grace and that in the lack of such an ordered
life one can find the reason that so many Christians are failing to make progress along the
road of salvation (139). Those who wished to be members of Wesley‘s societies received
tickets of participation. One received a ticket when one complied with the rules of
accountability, such as daily Scripture reading, prayer, and worship attendance. Without a
ticket, one could not attend a gathering of the society.
The societies that formed and grew in Wesley‘s day are what Methodism calls
connection—people gathering in groups connected by common traditional practices,
sharing with each other, trying to understand connection in relation to their everyday
lives, and viewing connection in light of what they have experienced. This early form of
Methodism, though, has changed through the years to a point where some believe that
modern practices no longer resemble the original Wesley societies.
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Dennis M. Campbell, William B. Lawrence, and Russell E. Richey studied United
Methodism and American culture. They claim that:
Among the conclusions of the study of United Methodism and American
culture is the conviction that the idea of connection as a theological
principle has eroded in twentieth-century America and that a recovery of
connection is essential to the future of the church. (4)
They continue, ―Methodists have no fixed liturgy, no set of orders for prayers, no
confession of faith to which everyone is required to give assent‖ (5). I contend that the
word commitment and the word connection are synonymous.
Randy L. Maddox writes, ―[I]ndividualism has made its way into contemporary
religious life as well, fostering understandings of religious identity as simply a matter of
individual choices and of religious community as mere associations of like-minded
persons‖ (―Inheritance‖ 19). Maddox has identified a potentially destructive element for
the church in this claim. Individualism erodes the communal nature of the church,
established by Christ.
Michael G. Cartwright, speaking from an African-American perspective, gives
various reasons for this decline in connection:
First, the second great awakening spawned a host of conflicting
movements, which in turn influenced how some American Methodists
thought about and practiced church discipline. Second, given the splits
within Methodism that occurred in the nineteenth-century, there is an
irreducible diversity that simply cannot be set aside when one is looking at
nineteenth-century American Methodism. Third, we have to deal with the
divided character of American Methodism, racially, and politically
speaking, during this period. (102)
Racism, slavery, and politics had a divisive and damaging effect on the connectional
system that Wesley developed.
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A. Gregory Schneider claims, ―In midcentury Methodism, class meeting was a
dying practice, and the pastoral patriarchy was rapidly becoming more managerial, less
paternalistic, and less revivalistic‖ (134). With the erosion of the class meetings, Karen
B. Westerfield Tucker claims, ―Encouragement for family prayer had to come from
outside the class meeting, which had for several generations so ably supervised the
devotional practices of its members and especially had overseen the devotional duties
incumbent upon heads of families‖ (166). Erosion of the class meetings produced the
midweek prayer service. ―Particular emphasis came to be placed on the midweek service
because, for many, that meeting was seen as the last public stronghold for the vital and
enthusiastic revival piety that had for so long characterized Methodism‖ (169). The
midweek prayer service became an important part of the communal life of the church in
many different denominations.
Sadly, the midweek service also began to decline. Schneider says possibly, the
―public testimony of faith, which had breathed life into the prayer meeting and
invigorated Methodists for so many years, was, by the twentieth century, itself a
component contributing to midweek worship‘s death rattle‖ (171). Thus, Wesleyan
societies have all but disappeared and been replaced by the semi-connected centers of
today‘s United Methodism.
Watson writes, ―[O]ne of the major factors contributing to the present state of
affairs is a failure to develop the most important and the most basic aspect of leadership
in many congregations, the forming of Christian disciples‖ (―Leaders‖ 245). Wesley‘s
practical-theological approach produced authentic Christian discipleship, persons who
lived their faith and committed to the life of the church.
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Encountering Christ
The strength of Christians‘ religious faith grows as he or she encounters the risen
Christ. The two disciples encountered the risen Christ in the breaking of bread and
sharing in the cup. Wesley experiences a similar moment at Aldersgate when he speaks
of his heart being strangely warmed. Hearing an explanation of the book of Romans,
Wesley had a personal encounter with the risen Christ much as the disciples did on the
road to Emmaus as Jesus open the Scriptures to them. Wesley‘s life and ministry were
radically changed from that moment on, and as a result, the people called Methodists
have been a major part of Christ‘s holy church ever since.
The Apostle Paul, Saul of Tarsus, had a similar faith-strengthening experience on
the road to Damascus (Acts 9:1-9). Saul, the Pharisee, was given authority by the
Sanhedrin to punish those who followed Jesus of Nazareth, who had been crucified. A
light blinds Saul while traveling to Damascus. The Light of the World, the risen Christ
asks why Saul was persecuting him. Saul encountered the risen Christ, and the strength of
his faith changed for the rest of his life. He became the apostle to the Gentiles.
The disciples deserted Jesus at the cross and gathered in fear for what the Jews
might do to them (Luke. 24:36-49). The disciples gathered where the two disciples from
Emmaus went after they experienced the risen Christ to share their experience. Christ
appeared in the midst of this gathering, the community of faith. Once again, a personal
encounter with the risen Christ strengthens their Christian religious faith. Their
commitment to the kingdom of God, from that moment on, would never be the same.
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Human Will
The encounter with the risen Christ transforms the two disciples at Emmaus. God
is the divine agent that exerts a force upon the human will for the express purpose of
human transformation. This transformation works to effect a change upon the dissonance
or brokenness of the human condition into a consonance or wholeness of divine/human
relationship. The imago Dei or image of God is an aspect of the human self or soul:
Then God said, ―Let us make man in our image, in our likeness, and let
them rule over the fish of the sea and the birds of the air, over the
livestock, over all the earth, and over all the creatures that move along the
ground.‖ So God created man in his own image, in the image of God he
created him; male and female he created them. (Gen. 1:26-27)
Sin, though, distorts this image of God. In Theologia Germanica, Bengt Hoffman states,
―[I]t is proper to say that self-will is sin‖ (127). The human self-will has a sinful bent.
The force of the divine agent acts upon this bent or nature known as self-will for the
purpose of transition.
The human transition is a change in the self-will of the human being to a more
loving state, a harmonious state, or less loving state. It is a conscious effort of change in
that the human being chooses to respond or not to respond to the divine agent. We call
self-will, free will or the freedom of choice that a human being possesses. Freedom of
choice or free will, in and of itself, is not sin.
Paul S. Fiddes says, ―All of the images of spirit strongly evoke movement‖ (262).
This movement occurs from a strengthening or weakening of the self-will in response to
the divine evoking agent. The resultant state of the human being is evidenced by a lesser
or greater degree of loving. A transition to a greater degree of love leads to life while a
transition of the human self to a lesser degree of love leads to death.
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From Dissonance to Consonance
Father Adrian van Kaam developed what he calls a Full Field Formation Model
(see Figure 2.1). He uses it to describe the difference between dissonance and consonance
in human beings (Muto). This model represents an identifyable descriptive pattern of a
person whose orientation is centered on God and not on self. They focus on others and
not on themselves.
Father van Kaam believes that the dissonance in a person‘s life needs to be
directed toward a state of consonance. He developed his theory of spirtual direction that
focuses upon three methods of direction. Self-direction is a personal, ongoing spiritual
formation of oneself. One-on-one direction is spiritual formation between a spiritual
director and a directee. Direction-in-common is spiritual formation between one or two
directors and a group with common interests. The formation or spiritual growth is a
constantly ongoing process of becoming what God is calling forth and occurs in the
context of a person‘s current condition.
Figure 2.1 represents a relational model between a human being and the divine
(i.e., God) that is healthy and growing spiritually. This individual has a strong Christian
religious faith. The divine is the center of this model and serves as the medium for the
forming, reforming, and transforming of a human being. A healthy relationship of trust,
commitment, and interaction is present in this model. The divine acts as the determining
factor of a person‘s practices and activities in relationship to God (vertical), others
(horizontal), and self.
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vanKaamian Full Field Formation Model
Mediated/Wider World Formation
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Figure 2.1. Full field formation model.

This model provides some insights into the strength of a Christian‘s religious faith
as it relates to intrinsic/extrinsic orientation and commitment to organizational/nonorganizational religious activities. In a person who is focused more strongly on self, the
divine mystery at the center of the model that acts upon a person‘s self is replaced with
―what I want.‖ Selfishness replaces service to others as the resultant relationship.
In Matthew 21:18-22, Jesus, being hungry, approached a fig tree for food.
Because the fig tree had borne no fruit, Jesus cursed the fig tree, which promptly
withered and died. Selfishness or focus primarily upon the I bears no fruit, and, as such,
human relationships wither and die. Human beings are very wrapped up in doing things
rather than being what God calls them to be. The fig tree was called forth by God in
creation to be a fruit-bearing tree and in so being would bear fruit for nourishment. This
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tree, however, was merely growing leaves. It was doing something rather than being what
God called it to be.
In van Kaam‘s Full Field Formation Model, this situation would be described as
being functional-transcendent or doing oriented. The fig tree‘s focus is more on self and
doing rather than upon being a source of nourishment for others. The transcendentfunctional, which is the ideal form of this model, allows God to call forth from within a
human being, that which he or she is called to be. The functional-transcendent or
extrinsically oriented person would say, ―The church needs to do it this way.‖ The
transcendent-functional or intrinsically oriented person would say, ―This is God‘s
church.‖
Another biblical example of van Kaam‘s Full Field Formation Model is that of
Luke 18:18-27. A rich young ruler or person came to Jesus, seeking to know how he
might inherit eternal life. He claimed, ―All of these I have kept since I was a boy‖ (v. 21).
Jesus then proceeded to tell this young man that he still lacked one thing. Jesus told him
to sell everything he had, give it to the poor, and follow Jesus. The young man chose not
to be what Jesus called him to be and went away, never to be heard from again.
In this example, the divine agent Jesus exerted a force upon the spirit of the young
man, calling him to be in service to others and not to himself by divesting himself of his
worldly treasures, selling those treasures, and giving them to the poor. The young man‘s
answering of Jesus‘ call, would have been an example of the transcendent-functional or
intrinsic orientation; instead, he continued to focus on himself and thus displayed the
functional-transcendent model or extrinsic orientation.
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Forces act upon the human self-will, pulling the self-will in one direction toward
integration or in another direction toward disintegration. The divine will or divine agent
is in a constant struggle with the forces of evil that seek to destroy the consonance of
God‘s creation. Dorothee Solle says, ―Transcendence is regarded as wholly other‖ (182).
The divine is that which transcends the human being. It goes beyond a person‘s self. The
divine that transcends a human being, stands outside of who that person is, pulling that
person to be someone else. Collins says, ―[S]pirituality always involves transcendence‖
(42). The divine is the evoking agent in that the divine exerts a force upon the human
being in an attempt to evoke a response. The response desired by the divine agent is a
change in the current state of love. A state of love refers to a relationship between self
and other. The true self focuses upon the other.
The greatest example of the true self can be seen in Christ‘s sacrifice of himself
for the sins of the world. Christ‘s human self-will overcame the forces exerted by evil,
and he was able to respond in full to the divine will. In the Garden of Gethsemane, Jesus
prayed that if his heavenly father‘s plan could come to fruition in any other way, he
would like the cup to be taken from him. ―Neverthless, not my will, but thy will be done‖
(Luke 22:42). Jesus humbled himself and was emptied of self so that he might be filled
with the transcendence of God. Jesus models what a strong Christian religious faith looks
like in word, form, and deed. The faith of the disciples on the road to Emmaus was
strengthened when they had a personal encounter with the risen Christ.
Strength of Christian Religious Faith
A Gallup Poll surveying a nationally representative sample reveals that 58 percent
of Americans indicate that religion is very important in their lives (Gallup). Of those
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surveyed, 95 percent believe in God. Of the participants, sixty-eight percent, report being
members of a church or synagogue. Those surveyed also indicate that 43 percent of them
attend religious worship services weekly or almost weekly. These statistics appear to be
strong as they relate to American society‘s focus upon God and the church, but these
statistics do not provide any indications as to the strength of a person‘s religious faith.
Differences exist between belief and faith. Belief is the proclamation of a truth,
made without the support of proof. Faith is a strong belief in the power of the divine (i.e.,
God) to control human destiny. One may believe that a person is capable of
accomplishing a task, such as, ―I believe he or she can do that job.‖ I may make that
statement with no supporting evidence that the individual may be able to accomplish the
task. If the statement changes to, ―My faith is in the power of Christ to overcome,‖ the
speaker just claimed the power of the divine to effect a change.
The strength of a Christian‘s religious faith is a composite of his or her orientation
toward Christian religious practices and his or her commitment to Christian religious
activities (see Figure 2.2). Rhonda M. Laurencelle, Steven C. Abell, and David J.
Schwartz have tested and researched the strength of a person‘s religious faith. Cornwall
and Allen C. Sherman, S. Simonton, et al. completed similar research. They researched
the religious faith in cancer patients. Sian Cotton et al. researched the strength of
religious faith in patients with HIV/AIDS. Nathan T. Bell, Scott R. Johnson, and Jeffrey
C. Peterson researched the strength of religious faith in athletes versus non-athletes.
Figure 2.2 presents the Christian Religious Faith Model. This model represents
the strength of a Christian‘s religious faith as a composite of his or her orientation toward
the Christian religious practices of the church, either intrinsically or extrinsically, and the
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strength of his or her commitment to the Christian religious activities of the church, both
organizational and non-organizational. The goal of this model is to attain what Wesley
taught and preached as the doctrine of Christian perfection. Wesley saw Christian
perfection as an attainable goal of complete love of God, neighbor, and self. As a
Christian‘s practices center more on God than self and as his or her activities are more of
service to others than to self, the strength of his or her Christian religious faith increases.

Figure 2.2. Christian religious faith model.

T. G. Plante and M. Boccaccini developed the Santa Clara Strength of Religious
Faith Questionnaire, which tests intrinsic orientation toward religious practices,
commitment to organizational religious activities, and commitment to non-organizational
religious activities. Subjects rate the items such as, ―My religious faith is extremely
important to me,‖ and, ―My faith impacts many of my decisions,‖ on a four-point scale
with 1 being ―strongly disagree‖ and 4 being ―strongly agree‖ (―Santa Clara Strength‖
375). Further validation of the SCSORF was performed in 1999 (Plante et al.). This
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research instrument was cross validated in 1999 (Sherman, Plante, et al.). A confirmatory
factor analysis was completed on this test instrument in 2001 (Lewis et al.). Psychometric
evaluation of the SCSORF was performed in 2006 on college undergraduate students
attending a private Catholic school (Freiheit et al.). The SCSORF is a reliable test
instrument for determining the strength of a person‘s religious faith.
The Duke Religion Index was developed by Harold Koenig, George R. Parkerson
and Keith G. Meador in 1979. The DRI is a five-item Likert scale that assesses
organizational religious activity (frequency of attending religious services), nonorganizational religious activity (frequency of praying, meditating, or studying religious
text), and intrinsic orientation toward religious practices (internalization of one‘s
religious practices and beliefs). Items are scored on a five to six-point Likert scale, and
responses are summed so that the total score ranges from a low of 5 to a high of 27. The
DRI captures three major dimensions of religiousness: the organizational, nonorganizational, and subjective or intrinsic orientation toward religious faith dimensions.
An exploratory analysis of the DRI supported a one-factor structure (Storch, Roberti,
Heidgerken, et al.). The DRI has adequate internal consistency and concurrent validity
(Koenig, Parkerson, and Meador).
The Age Universal Religious Orientation Scale was developed in 1983 by
Richard L. Gorsuch and G. D. Venable. They developed this research instrument for the
express purpose of testing the strength of a person‘s religious faith regardless of age or
denominational affiliation. The AUROS is a twenty-item questionnaire that measures
both intrinsic and extrinsic orientation toward religious practices. Intrinsic orientation
toward religious practice is that which is deeply personal to an individual while extrinsic
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orientation toward religious practice places emphasis on the protection, consolation, and
social status it provides (Allport and Ross). Subjects rate the items such as, ―I enjoy
reading about my religion,‖ and, ―Although I believe in my religion, many other things
are more important in life,‖ on a five-point Likert scale with 1 being ―strongly disagree‖
and 5 being ―strongly agree.‖ A confirmatory factor analysis found that the AUROS is
consistent with other theories of intrinsic and extrinsic orientation toward religious
practice (Maltby 555).
Research supports the claim that a person‘s well-being, meaning in life, and
religion are interrelated (Kennedy and Hanthamani). Studies have also shown that the
strength of a person‘s religious faith is a major factor in overcoming major obstacles in
life such as the recovery from breast cancer (Sherman, Simonton, et al.) and other
medical conditions (Sherman, Plante, et al.). M. T. Halstead and J. I. Fernsler found that
68 percent of the cancer survivors they studied used a religious coping strategy to deal
with their severe illness. J. A. Roberts et al. found that 93 percent of the female breast
cancer patients they interviewed said their spiritual beliefs helped sustain their hope.
Research has also shown that the strength of a person‘s religious faith was a factor having
significant impact upon the recovery time of HIV/AIDS patients (Cotton et al.; Szaflarski
et al.). R. A. Jenkins discovered that the more advanced a person‘s disease, the more
important religion became in his or her life. Persons with severe illness claim that their
orientation is to a more personal, deeper relationship with religion.
Research has not confirmed that the strength of a person‘s religious faith is a
factor in other specific areas such as daily stress. For instance, when researchers tested
the strength of a person‘s religious faith as a factor contributing to dealing with daily
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stress, research determined that the strength of a person‘s religious faith was not a
contributing factor (Plante, Saucedo, and Rice 298). The research of T. G. Plante, Beatriz
Saucedo, and Chelsea Rice determines that daily stresses are not significantly related to a
person‘s strength of religious faith. Other research suggests that the strength of the
religious faith, tested in intercollegiate athletes, has little association with psychological
distress (Storch, Kovacs, et al. 49). T. G. Plante and E. L. Canchola discovered in their
research of persons experiencing the trauma of 9/11 that participants in their study relied
more on social support to cope with the terrorism events than other sources (276). The
researchers express concern over the validity of their study because the participants were
only West Coast college students and not a representative sampling of the United States.
These research projects do support the theory that as stresses increase, so do persons‘
reliance upon religion.
Orientation toward Christian Religious Practices
Flere and Lavric claim, ―Orientation toward religious faith has become the
dominant paradigm in the study of religious motivation and of the psychological study of
religiousness in general‖ (522). Hugen, Wolfer and Renkema studied the growth of
community involvement:
Growth and development in faith related to community ministry activity
involves: (1) participation in community ministry practices, (2) awareness
and opportunity to acknowledge and articulate the personal benefits of
community ministry participation, and (3) relating or connecting
community ministry practices with other practices of faith. (413)
Flere and Lavric‘s findings suggest that the instruments used to study religious
orientation are linked specifically to American Protestantism and not to other world
religions. Emyr Williams reports, ―Religious orientation theory tests for different
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motivations of religious practice and belief‖ (4). A person‘s religious faith practices are
oriented either intrinsically or extrinsically. Cohen et al. have shown that the
interpretation of intrinsic and extrinsic orientation, defined by researchers, is for use
among American Protestant churches and is not an adequate indicator for use with other
world religions. They claim that for the first time Protestants are finding themselves to be
a counter-cultural minority within the secular materialistic landscape of America.
For a person who is intrinsically faith oriented, his or her religious practices are
deeply personal. Kristina Coop Gordon et al. studied religion as guiding principles in
people‘s lives:
Individuals who are high on intrinsic religiosity view religion as a central
guiding principle for their lives, and thus their religious beliefs direct and
center their lives on a daily basis. Individuals who are more extrinsically
oriented primarily view religion from an instrumental perspective,
regarding religion as a means of comfort, providing a sense of community,
and as satisfying the legal and social rules. (311)
Intrinsically orientated persons demonstrate their orientation toward religious faith by
how they live out their religion. The person with an intrinsic orientation is more apt to
witness or testify to having a personal relationship with Christ.
Gordon et al. suggest, ―Individuals who are more extrinsically oriented primarily
view religion from an instrumental perspective, regarding religion as a means of comfort,
providing a sense of community and as satisfying legal and social rules‖ (311). For a
person whose religious faith is oriented extrinsically, his or her practices are communal in
nature and center primarily upon satisfying the self. People exhibit their extrinsic
orientation toward religious faith by their use of religious practices for their own benefit.
The person with an extrinsic orientation attends worship more for the feeling of safety
than for the relationship with the divine:
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[T]he more an individual tends to engage in religion in order to gain
benefits such as social community, personal security, and adherence to
social rules, the less ―forgiving‖ that individual is of a serious betrayal;
they are likely to be more vengeful, more avoidant, and less benevolent.
(316)
A person who is extrinsically oriented will use the church until it is of no use to him or
her anymore. An extrinsically oriented person will then abandon the church because it
serves no purpose for him or her anymore. Persons with extrinsic orientation are leaving
the church because they see no reason for their commitment to continue supporting the
church.
A person who has a strong religious faith will have a high score on questions
relating to an intrinsic orientation toward religious faith and a low score on questions
relating to an extrinsic orientation toward religious faith. Although this research project
did not test spirituality, spirituality is an important facet of a person‘s intrinsic or
extrinsic orientation toward religious faith. Spirituality is a person‘s response to the
divine (i.e., God), and is measured by the degree of a person‘s focus upon God or self.
Intrinsic orientation. Intrinsic religious orientation toward Christian faith relates
to the deeply personal aspects of a Christian‘s religious faith. For example, question #5 of
the AUROS says, ―It is important for me to spend time in private thought and prayer.‖ A
person with a strong religious faith would answer, ―I strongly agree,‖ to this statement.
Intrinsically, people live out their faith.
Love of others or the true self may be seen in the attitude and example of Brother
Lawrence; ―[C]omplete surrender to God‘s will is the only secure road to follow‖ (21).
The ability to love is an important attribute of human beings, but to be true love, it must
reach out from the human self. For St. Thérèse of Lisieux, true love is not human
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affection but a spiritual transition of the human self. She believes that a human being can
grow into a more intimate relationship between the divine-will and the human self-will.
She says, ―It‘s impossible for one bound by human affection to have intimate union with
God‖ (45). Self-love has no room for God and very little room for other human beings.
The true self is a relational, loving spirit such as that seen in Jesus. Catherine of
Genoa says, ―There is nothing stronger than the instinct of the soul for God when nothing
obstructs it, no force that can surpass it‖ (qtd. in Hughes 139). Of course, the obstruction
of the soul to which she referred is human self-will. Human beings have freewill or
freedom of choice. The human self-will may choose to remain as it is, resisting becoming
better and becoming more evil, or it may choose to become more or less self-oriented and
thus more or less loving. The true self responds to the activity of the divine and becomes
more loving of God, neighbor, and self.
The way in which self-will weakens and the self draws more toward the divine is
through humility. A Christian must be humble. John Fletcher writes, ―Many desire to live
and reign with Christ, but few choose to suffer and die with Him‖ (35). Leighton Ford
gives great counsel when he says, ―Ours is also a world hungry for hope‖ (21); ―God is
far more interested in our being than our doing‖ (41); and, ―To be in the kingdom is to do
God‘s will‖ (83). Weakening self-will occurs via a change of the human heart toward
more good. Jean-Pierre de Caussade says, ―It is the heart that must be changed. When I
say heart, I mean will‖ (14). Humility is the state the human will must achieve before
Christ.
Humble persons regard the needs of others as more important than their own selfneeds. Jesus gave a prime example of humility, as well as sacrifice, in the Garden of
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Gethsemane (Mark 14:35-36). Jesus‘ humility was the ultimate example of how Jesus
resisted the self-will of his human nature. The opportunity to place the burden upon
someone else or to find another way was the evil that pulled at his human self. He was
able to react to the divine and humbled himself before God.
Examples of this humbling of self can be seen in Thérèse of Lisieux. She was able
to grow in love in response to the force of divine-will: ―It is love‘s nature to humble
itself‖ (3). Thérèse calls herself a little flower and uses terminology in her writings that
indicates just how much she humbled herself before Christ. She saw herself as nothing in
the grand scheme of creation compared to that of Christ. For Thérèse, her love of the
divine grows toward integration and fades from the love of self. She no longer focuses on
the I but strengthens her relationship in the Thou.
Catherine of Genoa further states, ―[T]he soul seeks to cast off any and all
impediments, so that it can be lifted up to God‖ (qtd. in Hughes 79). Impediments to
humility may be acts of idolatry or even the force exerted by evil. Generally, love of the
self is a wish to place itself at the center of things, replacing the divine mystery of God.
That self-love impedes the degree of humility and, in turn, prevents a transition toward a
more loving self.
Extrinsic orientation. Extrinsic orientation toward Christian religious faith refers
to a Christian‘s membership and participation in the Christian religious community.
Question #2 of the AUROS says, ―I go to church because it helps me to make friends.‖ A
person with a strong religious faith would answer, ―I strongly disagree‖ with this
statement. This extrinsic orientation relates to religious socialization where a person
participates for the express purpose of personal comfort and/or safety. Extrinsically, a
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person would use rather than live his or her religious practices. People participate in
groups such as Bible study, prayer groups, and small groups. Extrinsic religious
orientation provides a feeling of belonging.
Kempis writes, ―[T]here is nothing more harmful to you in this world than selflove‖ (117). Love of self places a barrier between the human self and the divine. The selfwill seems to become fossilized and no other can achieve union with it. Self-love paints
an even more prevalent picture of the false self. ―I‘m good, I did it, it‘s my creation‖—
these words and thoughts heighten the false self. These attitudes keep the human self in a
state of need where it seeks better relationship with the divine but is not sure how to
achieve that relationship.
The writer of Theologia Germanica claims, ―[A]s long as the enchantment lasts
and self-will rules, there never is true peace‖ (Hoffman 140). True peace is the ultimate
goal that each human soul desires, but many never reach that goal. Rather than emptying
oneself to be filled up with love for another, the self continues to fill up with self to the
point of having no room for love for another. This situation can be called the kingdom of
self. People with an extrinsic orientation toward religious faith seek to get something
rather than be what God calls them to be. The activities in which they participate are for
their own well-being.
Commitment to Christian Religious Activities
Christian religious activities are composed of both organizational and nonorganizational activities. Organizational Christian religious activities revolve around the
concept of Christian acts of piety and mercy. Christians attend Sunday morning worship,
Wednesday evening worship, Sunday school, and weekly Bible studies as acts of piety.
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Christians serve in soup kitchens, go on mission trips, and provide support for the needy
as acts of mercy. Non-organizational Christian religious activities are more personal.
These activities encompass personal prayer, Scripture reading, and meditation.
Thomas Merton writes, ―[W]e are to understand life not by analyzing it but by
living it in such a way that we come to a full realization of our own identity‖ (Opening
the Bible 30). John Wesley believes that a person should live his or her life in accordance
with three general rules: (1) Do no harm, (2) do good, and (3) attend to the ordinances of
God.
Christians live in a very violent world. When Wesley lists not to do harm, I am
not sure that he included war, which seems to be a common state of relationship between
nations. I believe that Wesley refers to how Christians are in relationship to and with each
other on a daily basis. M. Robert Mulholland, Jr. writes, ―At the center, human life is set
within a relationship with God‖ (90). To have a good relationship with others that is not
harmful, Christians must first have a good relationship with God.
The right relationship to which God calls a person is one of complete love for
God, neighbor, and self. Wesley writes that a person is to do no harm but only good. The
story of the Good Samaritan is a text that treats the rule of doing good to its fullest:
In reply Jesus said: ‖A man was going down from Jerusalem to Jericho,
when he fell into the hands of robbers. They stripped him of his clothes,
beat him and went away, leaving him half dead. A priest happened to be
going down the same road, and when he saw the man, he passed by on the
other side. So too, a Levite, when he came to the place and saw him,
passed by on the other side. But a Samaritan, as he traveled, came where
the man was; and when he saw him, he took pity on him. He went to him
and bandaged his wounds, pouring on oil and wine. Then he put the man
on his own donkey, took him to an inn and took care of him. The next day
he took out two silver coins and gave them to the innkeeper. ‗Look after
him,‘ he said, ‗and when I return, I will reimburse you for any extra
expense you may have.‘‖ (Luke 10:30-35)
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We do harm to others in many different fashions. Spiritual abuse, whether physical,
verbal, or mental, beats people up, robs them of life, and leaves them by the wayside.
Mulholland visualizes people as ―words‖ that God speaks forth. ―Every human being is a
word that God speaks into existence‖ (34). Verbal communication takes shape and has
form.
Merton writes, ―[L]ife itself is, in the end, only significant insofar as it is given‖
(New Man 10). Doing good, in the biblical sense, represents the acts of giving of oneself
for the benefit of another. Jesus gave of himself upon numerous occasions by his healing
and forgiving of others. Thus, if Christians are to be truly alive, Christians must give of
themselves and do good to and for others.
Lastly, Wesley writes that a person should attend to the ordinances of God.
Catherine Lacugna claims, ―[E]verything comes from God, is made known and redeemed
through Jesus Christ, and is consummated by the power of the Holy Spirit‖ (275). The
ordinances of God are those commands that Jesus spoke, and those commands motivated,
spiritually, within Christians by the Holy Spirit. When Christians attend to the ordinances
of God, they are living an incarnational life and they are doing incarnational ministry.
Jesus speaks the ordinances to ask, seek, knock (Matt. 7:7-8), go (Matt. 28:19-20), and do
(Luke 22:19). The Holy Spirit encourages and enables compliance with those ordinances.
Merton says, ―[T]he Holy Spirit is given to each member of the church to guide
him in the truth, to lead him to his supernatural destination, and to open his eyes to the
mystery of God‘s presence and action in his own life‖ (Inner Experience 46). To attend to
God‘s ordinances a person must allow and follow the leading of the Holy Spirit through
prayer, Scripture reading, and meditation.
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Organizational Christian religious activities. Dismus writes, ―Although many
people consider themselves Christians, they do not participate in the daily life of the
church, and some attend worship only on an irregular basis‖ (2). Commitment to
organizational Christian religious activities relates to the number of times an individual
participates in Christian religious activities such as worship, Bible study, prayer groups
and small groups.
Question #1 of the DRI asks, ―How often do you attend church or other religious
activities?‖ This commitment is not limited to Sunday-only participation as the stronger a
person‘s commitment, the more apt he or she is to participate numerous times during a
week. A person with a strong religious faith score would answer ―more than once a
week‖ while a person with a weak score might answer ―never‖ or ―seldom.‖
Non-organizational Christian religious activities. Commitment to nonorganizational Christian religious activities refers to the amount of time a person spends
in personal prayer, meditation, or reading religious texts. Wesley refers to these activities
as means of grace. Wesley means the personal ways in which Christians connect in
relationship to God and allow God‘s grace to enfold them.
Wesley believes human beings are fallen from grace and are inherently sinful.
―Wesley considered present human salvation to be fundamentally a gradual therapeutic
process that grows out of our responsive participation in God‘s forgiving and
empowering grace‖ (Maddox, Responsible Grace 192). For Wesley, the good news was
that human beings could come into a right relationship with God once more. The way to
return to this right relationship occurs through Wesley‘s ―Scripture Way of Salvation.‖
Sondra Mattai says, ―Wesley‘s way of salvation focused on our awakening to our
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awareness of sin and accountability to God, our justification by faith, our new birth, and
then the ongoing process of sanctification.‖ Maddox says, ―The way of salvation is a
continual process of deeper responsiveness to the Spirit‘s presence, empowered by
regular participation in the several means of grace‖ (Responsible Grace 227). Practicing
the means of grace is the ongoing process.
In Luke 24:13-35, God reveals grace to the disciples on the road to Emmaus.
Wesley believes that human beings are inherently sinful, but through God‘s grace they
can be brought back into relationship with God. C. Williams comments on Wesley‘s
conviction of the state of human beings:
Wesley was convinced that fallen man, lifted up by God‘s grace, can
remain in that grace only when he seeks to use it in obedience to God‘s
commandments. He was further convinced that we can grow in grace only
by constant attendance upon the means of grace, and that the neglect of
these leads to that falling away which is the occasion of sin. (130)
For Wesley, the means of grace are those human experiences in which Christians
participate, through liturgy and symbolic actions, helping them to recognize that God is
continually participating in the lives of human beings, working diligently to keep the
relationship alive. In his sermon ―The Means of Grace,‖ Wesley preaches, ―By means of
grace, I understand outward signs, words, or actions, ordained of God, and appointed for
this end, to be the ordinary channels whereby He might convey to men, prevenient,
justifying, or sanctifying grace‖ (Works 5: 187). Wesley believes that in order to become
their true self, Christians need to be in connection with God‘s grace.
God conveys this grace through sacramental or sacred moments. The sacred
moments in Luke 24:13-35 begin when Jesus appears in the midst of the disciples. In
these moments, God visits human beings in special ways to affirm the relationship they
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are attempting to live. A sacred moment is like a magnet: It draws a person into a deeper
relationship with God. Through a deeper relationship with God, Christ is re-present to the
world. Wesley says, ―[A] sacrament is an outward sign of inward grace, and a means
whereby we receive the same‖ (Works 5: 188). Wesley believes that the means of grace
are instituted and prudential.
Weems says, ―The instituted means of grace include prayer, Scripture reading, the
Lord‘s Supper, fasting, and Christian conference‖ (John Wesley’s Message 43). Although
Wesley considers these the primary instituted means, he also perceives baptism to be an
instituted means of grace. When Wesley lists the instituted means of grace, he usually
does not list baptism because all of the others were repeatable and baptism was to be
done only once. Maddox comments on Wesley‘s attitude towards baptism:
Even though Wesley never included baptism on any of his lists, he surely
considered it to be a means of grace. The reason for its omission was that
it is not a repeated means for the progressive nurturing of holiness, as were
the other means on the list. Rather, baptism marked the initiation of the
life of holiness. (Responsible Grace 222)
Christians are to affirm belief in Christ through the sacrament of baptism whether
repeated or not.
The priest, Nicodemus, came to Jesus at night with a question concerning eternal
life (John 3:1-21). He was concerned with what he must do. In the gospel of John, Jesus
provided Nicodemus with an answer that Nicodemus was not quite expecting to hear.
Jesus told Nicodemus that he must be born again, to which Nicodemus requested to know
how a person could reenter a womb.
Jesus presented Nicodemus with a practice of the church that has come down to
the church through the centuries as a practice of the presence of God. The practice Jesus
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described that confused Nicodemus, ―How can these things be,‖ is the practice of baptism
(John 3:9). Jesus proclaimed to Nicodemus that the strength of Nicodemus‘ faith would
be demonstrated when Nicodemus relied upon the mystery of God and not upon the
claims of the world. The strength of Nicodemus‘ faith is not actually seen at this point,
but Nicodemus‘ relationship to Christ surfaced later in John 7:50 and 19:39. Unlike the
wealthy young person of Luke 18:18-27, Nicodemus did not desert Jesus.
Baptism is a sacred moment of invitation, a divine moment when the person
baptized becomes a newly adopted member of the family of God. During this sacred
moment of invitation, the church uses water—water out of which God created, water out
of which God cleansed, water out of which God saved. Water acts as a symbol of
purification. Christians use water baptism to mark the beginning of a new life, a spiritual
rebirth. In the sacred moment of baptism, the gathered community of faith speaks of
God‘s acceptance by promising to surround the one receiving baptism with love and
support during the journey toward wholeness.
In John 1:19-34, Jesus began his ministry with baptism for the repentance of sins.
Maddox contends, ―Wesley understood the means of grace to be practices through which
God‘s pardoning and empowering presence is truly communicated to us for the healing of
our sin-diseased nature, as well as exercises that co-operantly nurture this healing‖
(Responsible Grace 201). Baptism releases us from the captivity of sin.
John the Baptist was calling people to repentance at the Jordan River where he
then baptized them. Jesus began his ministry, being baptized, as a demonstration and as
an affirmation of the need to repent of sins. The church, the gathered community of faith,
in the sacred moment of baptism proclaims love, declares that one is wanted, and affirms
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that one is a child of God. Through this sacred moment, this means of grace, the healing
process—the way of salvation—begins.
Often, the United Methodist Church baptizes infants. Once these infants attain the
age of about twelve, these children are invited to attend Confirmation classes. Wesley
saw confirmation as a means of grace also. Confirmation is confirming the promises
made by parents and others within the congregation at a child‘s baptism. Confirmation is
a personal acceptance of the relationship offered at a child‘s baptism, a relationship
nurtured by the community of faith. In the sacred moment of confirmation, Christ is represented, and the person confirmed accepts Christ as the model for his or her life.
The acceptance, the confirmation, is a commitment to re-present Christ in the
world. Wesley has objections, though, to the rite of confirmation. ―What Wesley objected
to, then, was not catechetical training, but the rite of confirmation itself‖ (Maddox,
Responsible Grace 227). Wesley was an Anglican priest and, as such, was steeped in that
tradition. However, Wesley, like the Reformers, found difficulties in the rigid, formalized
trappings of the organizational church:
Wesley was convinced of the effective communication of God‘s grace
through the sacraments of baptism and Eucharist, and through means like
liturgy and formal prayers that had come to be emphasized in
Anglicanism. Yet, like the Reformers (and Eastern Christianity), he
refused to confine grace to such official channels. (194)
For Wesley, God distributes grace, as God so desires. Thus, Wesley believed that
baptism, no matter at what age, was sufficient, and confirmation was not necessary for
one‘s salvation.
In John 3:1-21, Nicodemus asked Jesus what he must do to receive eternal life.
Jesus implies that one has to die to oneself and be reborn. Confirmation is dying to self—
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and living for others. In confirmation, the confirmand throws off the old, gives up the
worldly nature, and agrees to accept the new spiritual life that Christ invites the
confirmand to share.
In Luke 24:30, Jesus gives thanks, breaks the bread, and gives it to the disciples.
The next instituted means of grace that John Wesley listed is prayer. ―Prayer is the key to
the Christian life, for the essence of that life is a living relationship with God, and prayer
is the instituted means for the maintenance of that relationship‖ (C. Williams 132).
William A. Law says, ―Prayer is the nearest approach to God and the highest enjoyment
of Him that we are capable of in this life‖ (91). Starkey writes, ―The lack of desire to pray
is a sign that we have grieved the Holy Spirit‖ (118). Prayer is the spiritual dialogue
between one‘s soul and God. Prayer is asking God to do things. Prayer is the
communication of a relationship. It is asking God, but more importantly, it is listening to
God. Prayer is listening for God to speak through the mind, through the emotions,
through the memory, through the imagination, and through dreams.
Although prayer should be as common as breathing to a Christian, prayer is one
of the most difficult spiritual disciplines for Christians to follow. Mulholland says, ―Our
spiritual disciplines must emerge from our relationship with God if they are to become a
means of grace to free us from our malformed false self and form us in the image of
Christ‖ (94). One of the probable causes for the lack of regular relational prayer and a
shortfall of Christian spiritual discipline is more than likely to be a weak religious faith
and/or a weak relationship with the living God.
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A special type of prayer is intercessory prayer. Intercessory prayer focuses on a
situation and the responses to it. Intercessory prayer is not a time to attract God‘s
attention but is a time to ask God to give guidance about a response to the situation:
The means, then, are not our way of making ourselves fit to merit
justification. They are working out our own salvation because God is at
work within us; they are a response to the work of the Holy Spirit in terms
of the way of life laid down in the word and applied to the particular needs
of the time. (C. Williams 138)
God is already at work ministering love, healing, and wholeness. Intercessory prayer
focuses on what God is calling a person to do.
The realization of Christ in their midst occurs in the breaking and sharing of the
bread with the disciples in Emmaus. In Luke 24:13-35, the risen Christ celebrated
communion with the two at Emmaus. They did not know him. Even though they spoke of
him as they walked together, they did not recognize him, yet in that sacred moment when
they broke bread together, when they re-presented Christ, suddenly, he was revealed to
them.
Wesley also lists Holy Communion, also called the Lord‘s Supper or the
Eucharist, as another sacred moment and instituted means of grace. ―He referred to it [the
Lord‘s Supper] as the ‗Grand Channel‘ whereby the grace of the spirit is conveyed to
human souls, and identified partaking communion as the first step in working out our
salvation‖ (Maddox, Responsible Grace 202). Communion is a way of celebrating the
presence of God; it is Christ re-presented.
Wesley says, ―All who desire an increase of the grace of God are to wait for it in
partaking of the Lord‘s Supper‖ (qtd. in Weems, John Wesley’s Message 44). In Luke
22:19-20, Jesus shared Holy Communion with his disciples. Jesus told the disciples that
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the bread they were breaking together represented his body that would soon be broken by
whip, thorn, spear, and nails. He told them that the wine they were drinking represented
his blood that would soon stain the wooden cross, upon which he would be nailed, blood
that would run down and stain the earth upon which they stood. With that supper, he gave
his disciples and all who would ever follow him a command to do the same—in
remembrance of him.
Communion was a common practice in the early Church. In Acts 2:42,
1 Corinthians 10:16, and 1 Corinthians 11:20-24, the early Church keeps Christ‘s
charge—to share the meal in remembrance of him. A person not baptized could not
receive communion in the early Church. Maddox writes that various debates spawned
―over whether Wesley himself viewed baptism as an absolute prerequisite for
participation in the Lord‘s Supper‖ (Responsible Grace 228). Maddox writes further,
―What he looked for in children before admitting them to the table was simply some
evidence of responsiveness in matters of religion‖ (227). Christ‘s charge was to allow the
children to come to him and not hinder them. Therefore, parents should make a decision
as to whether or not their children receive Holy Communion.
In communion, outward and visible signs, the bread and wine, represent an
inward and spiritual grace that signifies to all—the offering and accepting of a
relationship between God and humanity. The real presence of Christ in Holy Communion
is Christ re-presented. Wesley thought so much of the Lord‘s Supper that he believed it
should not be administered by just anyone; thus, ―he firmly believed that the Lord‘s
Supper should be officiated by an ordained elder‖ (Maddox, Responsible Grace 202).
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Paragraph 340.2.b.1 of The Book of Discipline of the United Methodist Church states that
communion is to be administered only by the pastor of the local church (Reist).
Jesus, at the Lord‘s Supper, sat with those he loved, those he called friends, those
who were to be the beginning of a new community—the Christian community. Christians
ought to sit with others and commit to the beginning of the Christian community in their
place and time. In the Last Supper, Jesus showed that he accepted his own approaching
death when he stated, ―For I tell you I will not drink again of the fruit of the vine until the
kingdom of God comes‖ (Luke 22:18). Holy Communion ought to be a time to accept
death—death to self—and live for others.
One of the last instituted means of grace Wesley lists is fasting. ―Wesley sought
to have his followers observe Friday as a fast day and was concerned at the failure of so
many to do so‖ (C. Williams 134). Relatively few people practice fasting regularly. ―Of
all the means of grace there is scarcely any concerning which persons have run into
greater extremes than that of religious fasting‖ (Weems, John Wesley’s Message 44).
Most people misunderstand fasting and see it as simply a total denial of food or
nourishment. Fasting is a denial—a spiritual discipline of self-denial and a physical
denial of food. To fast is to deny the carnal nature of the human being and allow the
spiritual nature to emerge through prayer.
Wesley believes that fasting is a way in which persons divest themselves of the
worldly things they hold most dear. Jesus says, ―If anyone would come after me, he must
deny himself and take up his cross and follow me‖ (Matt. 16:24). Wesley did not believe
that any extreme practice was necessary, no total abstinence of food and water, simply
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denial of the worldly self so that one could keep his or her focus on heaven. This practice
of the means of grace promotes a personal relationship with God.
In Luke 24:33-35, the disciples leave the place where they are in Emmaus and
return to the community of believers where they share the good news. The other form of
the means of grace about which Wesley speaks is the prudential means of grace or works
of mercy. ―This designation covers the range of possible contributions to the welfare of
others—from clothing and shelter to health care and education to basic friendship‖
(Maddox, Responsible Grace 215). Weems further elaborates on Wesley‘s prudential or
variable means of grace:
Doing no harm meant avoiding evil of every kind, especially that which is
most generally practiced. For Wesley this included taking the name of
God in vain, profaning the day of the Lord, using or selling liquor,
fighting, quarreling, practicing usury, spending time in unprofitable
conversations, and wearing gold or costly apparel. Doing good meant
seizing every opportunity to do good in every possible way. Giving food
to the hungry and clothing to the naked, visiting the sick and imprisoned,
and instructing all whom one encounters were some of Wesley‘s
suggestions. For a person to attend upon all the ordinances of God meant
the public worship of God, the ministry of the word, the Lord‘s Supper,
family and private prayer, Bible study, and fasting. (John Wesley’s
Message 51-52)
Grace, for Wesley, is a relationship with God—past, present, and future. It is the
unmerited, unearned agape love that Christ demonstrated by giving his life on the cross.
Wesleyan theology sees the grace of God in three ways, as prevenient, justifying, and
sanctifying.
Wesley believes that the worldview of the Methodist people needs to be changed,
and, through practicing his doctrines, their worldview does change. During the Wertch
Lecture Series held at Saint Paul School of Theology in 2001, Maddox said, ―Wesley
sees his doctrine as one that helps people reshape their world view.‖ Wesley learned the
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life of discipline at a very early age and believed that a life of discipline, practicing the
means of grace, was the only way a person could truly live the life of love. ―[H]e saw
discipline as one of the crucial contributions provided to the Methodist people, which
could guarantee their continued spiritual health if it were maintained‖ (Responsible
Grace 211). Merton insists that people should ―continue to seek God in love and selfabasement, and you will find him‘ (Inner Experience 103). Every day, Christians need to
practice the means of grace as John Wesley describes them.
In the text from Luke 24:13-35, a personal encounter with the risen Christ
strengthens the disciples‘ faith. In 2004, Willow Creek began a three-year study that
looked at what they termed the spiritual growth of their congregation. Their working
hypothesis was that ―the more involved people are in the church, the closer they grow to
Christ‖ (Hawkins and Parkinson 31). Their findings surprised them because their research
indicated exactly the opposite of their hypothesis.
Willow Creek discovered that greater commitment to the church occurred as a
person‘s relationship with Christ grew. The researchers further discovered that a person‘s
spiritual practices are the building blocks for a Christ-centered life. Willow Creek found
that the more a person grows spiritually, the more one serves, tithes, and evangelizes
(Hawkins and Parkinson 38-45). Over two hundred years ago, Wesley understood these
principles that Willow Creek just discovered in their research. Wesley understood that as
a person‘s personal relationship with Christ grew, so did the strength of his or her
religious faith. As the strength of a person‘s religious faith grew, his or her participation
in the practices of the church increased and the strength of commitment to the activities
of the church grew stronger.
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The means of grace that Wesley teaches are ways in which to practice the
presence of Christ. For Wesley, daily practicing of the means of grace was daily
experiencing the risen Christ, much the same as the two disciples experienced the risen
Christ on the road to Emmaus. Willow Creek‘s research developed over concerns for
membership losses.
Membership Loss
Membership in mainline denominations has declined steadily for many years.
Janet C. McKinney says that mainline tradition in Protestantism has been under siege for
the last few decades, consistently reporting membership losses in the millions every year
(1). Researchers have studied and theorized about trends and rationale pertinent to these
declines (Hartman; Roozen; Stump). This loss is not peculiar to any one denomination, as
all mainline denominations have experienced losses in their membership base according
to Pew Forum (Burke). According to the 2009 Yearbook of American and Canadian
Churches, membership of the top twenty-five churches in the United States declined 0.49
percent over 2008 membership figures (Jenks). Further research has not limited the
decline only to the United States but has included other Western countries as well
(Altemeyer). Membership loss has become a source of major concern and focus in
today‘s church.
Membership loss transcends denominations and religious faith practices. Both
Protestants and Catholics are seeking answers as to how to stem the tide of membership
losses. Some believe that merging congregations is the answer to this dilemma (Tokasz).
He says that Diocesan officials in Buffalo acknowledge that they have no way of
knowing if merging city parishes will stem the tide of massive membership losses and
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prevent further church closings in the future. Whether congregational mergers are
beneficial or detrimental is yet to be seen.
Membership loss is symptomatic of a lack of commitment to the church. Lack of
commitment to the church eliminates support of the poor and oppressed, which is an
ordinance of God. Attending a Walk to Emmaus has an impact upon the strength of a
person‘s religious faith by orienting them toward an intrinsic focus on religion and
strengthens a person‘s commitment to the activities of the church. Embracing Jesus‘
focus upon the poor and the oppressed means supporting, encouraging attendance, and
participating in the Walk to Emmaus, as one means of stemming the tide of membership
loss.
Two studies took an in-depth look at the state of church decline in the Western
world (Hoge; Altemeyer). Both of these studies concluded that the decline relates to
membership loss and that membership loss was the result of fewer professions of faith.
Their research provides tremendous support for the theory that a lack of commitment to
the church is the main problem associated with declines both then and now.
Dean R. Hoge claims that the downturns he researched in 1979 were
unprecedented in American history and that the trends indicated something basic was
happening in American society. He says that the trend of decline was quite steady,
indicating that underlying forces, not specific historical events or policy decisions, were
causing the declines. Bob Altemeyer also claims that the declines he researched continue,
thirty years after Hoge‘s study, and have nothing to do with the church itself but probably
relate to social issues. Their research, in both cases, points to a declining commitment to
the church, its practices, and its activities.
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Hoge theorizes that whatever was causing the membership loss in mainline
Protestantism was something new and was not present in American society in the 1940s
and 50s. In those decades, people felt a need to commit to the church. Maybe that feeling
was the result of the aftermath of the traumatic events of the Great Depression, World
War II, and the Korean Conflict. Nevertheless, that feeling of commitment has eroded in
the decades since. Hoge contends that the downturns he researched are the product of
changes in the social context, not of changes within the church.
Hoge says, ―The young adults have become much more liberal than the churches,
and the new attitudes seem to be in some conflict with church participation‖ (94). The
milieu of the 1960s with its transcendental thoughts of flower power and doing one‘s own
thing was the initial awakening of a liberal attitude of tolerance. This attitude has so
weakened the value of commitment that America has become a society of indifference
one toward another. Commitments to relationships of all kinds have declined in
American society.
Altemeyer claims that ―organizational religion is dying in places where it once
dominated everyday life‖ (79). He says that most Americans seldom darken a church
door. Altemeyer studied college students and found that the religiousness of many
students has declined because of their parents and not because of anything churches were
or were not doing. Students reported that their parents had stopped going to church and
had stopped reading their Bibles. The parents of these students claimed that they had
deemphasized religion because of the hypocrisy of their fellow church members.
Altemeyer concludes that hypocrisy was not the issue. He claims that people probably
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began to see fewer and fewer people in the pews around them and thus felt less
compelled to attend church themselves.
A lack of commitment to the church is the issue coming out of both of these
studies. American society replaces the love of God, neighbor, and self of which Jesus
spoke with the love of power, position, and possessions. The love of self replaces the
mystery of God as the divine agent of transformation in the human condition.
An interesting side note from the Altemeyer research pertains to the events of 11
September 2001. Altemeyer says that church attendance jumped from 41 percent to 47
percent right after the attack, but by early November attendance had returned to its pre9/11 levels. Altemeyer reports that even though church attendance after the 9/11 attacks
slightly increased, most Americans stayed home on 16 September.
Some studies conclude that declines are due to changing social norms. In his
research, Hoge contends that the losses are not due to mass exoduses of people but
primarily from the fact that new people are not coming to churches (94). His research
further claims that this pattern of not coming to church is predominant in young people
and that this trend is unprecedented in American history.
In his work, Jackson W. Carroll discusses various theories put forward to explain
the downward membership trends. He listed four prominent theories: the secularization
post-World War II, the social activism of churches in the 1960s, a combination of
demographic and life cycle factors, and a church‘s ability or inability to respond to the
basic human search for meaning (70-71).
Those of the post-World War II generation are referred to as baby boomers.
Millions of children were born subsequent to the return of parents from the conflict.
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Carroll theorizes that as children became old enough to attend Sunday school, parents
began attending church in large numbers, thus the phenomenal growth in church
membership during the 1950s (73).
During the 1960s, many denominations supported the Civil Rights Movement.
James Foreman‘s Black Manifesto and the Angela Davis Legal Defense Fund were
deemed divisive and a contributing factor of church decline in America (Carroll 71).
Methodist minister Dean M. Kelley heightened the anxiety over declining
membership in the 1970s in his book Why Conservative Churches Are Growing by
claiming that liberal churches were declining because they were more ―reasonable‖ and
―sociable‖ (26-27). Kelley claims mainline denominations no longer imposed a discipline
on their members.
Other researchers determined that no one factor can explain church membership
shifts (Stump 636) and they believe multiple factors are causing these declines (Hoge 93).
Roger W. Stump contends that these membership shifts are due to geographical
distribution. Stump‘s research indicates that the concentration of local churches in
geographical locations that are not conducive to growth hinders church growth:
If the denomination‘s members are located primarily in places where the
local context supports growth, its total membership will be likely to rise.
On the other hand, if the group‘s distribution is concentrated in places
where local contextual factors tend to discourage growth, denominationwide increases in membership may be difficult to achieve. (643)
Weems further states, ―[M]ost United Methodist churches are, for the most part, closer to
where the people lived in the 1920s than where they are today‖ (Leadership 26-27). Even
with declining numbers of members, recent research indicates that attendance at religious
service has remained relatively steady (Presser and Chaves). Therefore, the problem of
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commitment to the church may be manifesting itself in the declining reporting of
membership numbers.
Interestingly, membership decline and attendance at weekly worship services do
not correlate with each other. According to Stanley Presser and Mark Chaves, worship
attendance has remained consistent since 1990. Their study looked at religious service
attendance from the 1950s through 2006. They conclude that attendance declined sharply
from the 1950s to 1990, but from that time until the present, it has remained steady. They
believe that the long-term trend in attendance in America is relative stability, followed by
a period of relatively short-term decline, followed by a period of stability again. Their
research supports the theory that membership decline is a result of a lack of commitment
to the church. Attendance itself does not require any commitment. One may simply show
up or attend a service and then leave the worship service without any further need of
commitment. Evangelical reform movements developed for the express purpose of
stopping these trends in membership loss.
Evangelical Reform Movements
The Methodist Church, which Wesley formed in the eighteenth century, was an
early evangelical reform movement of the Anglican Church of England. Ronald K.
Crandall quotes Wesley in his article on the Cursillo/Walk to Emmaus:
What John Wesley observed and feared about the decline of the Anglican
revival known as ―Methodism‖ has repeatedly come to pass as great
renewal movements have cooled, lost sight of their original ―doctrine,
spirit, and discipline,‖ become overly institutionalized, and concentrated
more on maintenance and survival than on spiritual transformation and
expansion. (56)
The Walk to Emmaus has its roots in the Catholic reform movement called Cursillo
(Bryant 8). The Cursillo de Christianidad (short course in Christianity) has its roots in
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Majorca, Spain, in 1949 (Crandall 56). A Cursillo essentially makes Christianity come
alive, providing the occasion for a personal experience of the grandeur of life in grace
from four standpoints:
1. Encounter with God,
2. Friendship with Christ,
3. Community of brothers, and
4. Apostolic responsibility for the entire world (Crandall 59).
The Roman Catholic Church was experiencing major membership losses in the
1940s. The first Cursillo developed for young men to experience the risen Christ through
a personal encounter. Two Spanish air cadets first brought the Cursillo to the United
States in 1957. In the mid 1970s, United Methodist pastor Robert Wood of Peoria,
Illinois, began development of a Cursillo for America. He was asked to join the staff of
The Upper Room where he developed The Upper Room Cursillo that eventually became
The Walk to Emmaus (Crandall 57). The Roman Catholic movement would eventually
become the Upper Room Walk to Emmaus, an evangelical reform movement.
Evangelical reform movements (ERMs) are predominantly renewal movements
within a particular denomination that develop for the express purpose of turning around
specific denominational trends. Robert Wuthnow says that reform movements appear to
be one of the major mechanisms by which denominations redirect their policies and
evoke renewed commitment from their members (108). Commitment translates to service
within the church for the sake of others and potentially acts as a means of curbing
membership losses.
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In her dissertation, McKinney says that ERMs express concern for the direction of
their denominations, renewing a focus on the authority of Scripture, returning to their
unique theological heritage, and proclaiming the lordship of Jesus Christ. ERMs are
active in the American Baptist Church, Disciples of Christ, Presbyterian Church (USA),
United Methodist Church, and the United Church of Christ (6). All of these
denominations have at least one active movement calling for renewal and a return to
traditional teachings.
Wuthnow says that reform movements are ―not for the most part concerned with
becoming membership organizations that take the place of existing churches or sects‖
(108). Jennifer McKinney and Roger Finke studied the degree of support by clergy for
evangelical reform movements in a midwestern Methodist annual conference. They
claim, ―[M]any of the evangelical reform movements are expressing increased
confidence they can renew their denominations from within‖ (771). Their study did not
focus on support for the claims made by evangelical reform movements but focused upon
the support given by clergy in the midwestern Methodist annual conference to reform
movements.
Many movements, intended to renew or revitalize mainline denominations, have
come and gone within mainline denominations without much success. Many theological
movements have developed during the last century only to disappear, also. James B. Scott
and Molly Davis Scott list the following movements that have disappeared over the last
few decades:
Neo-orthodoxy from Karl Barth
Liberal theology, with Friedrich Schleiermacher as the father
Post-liberalism by D. M. Baillie
Evangelical theology
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Pentecostal/charismatic movements
Neo-Thomist theology
Existential theology
Secular theology
―Death of God‖ theology
Historical theology
Theology of hope
Theology of revolution
Liberation theology
Ecumenical theology. (14-15)
McKinney and Finke claim that the initial success of evangelical reform movements has
relied mainly on their ability to mobilize local support rather than their ability to garner
key political appointments (771). These movements have remained grassroots programs
geared toward the laity of local congregations with support from local clergy.
The study of McKinney and Finke found that the growth of these renewal
movements has come out of sustained decline within the mainline denominations and an
increasing theological pluralism, thus leading to growing numbers of clergy seeking
denominational renewal (774). The United Methodist Church has become one of the
mainline denominations where growing numbers of clergy are calling for a return to
scriptural holiness.
Within the United Methodist Church, the highest level of support for evangelical
reform movements has occurred within the movements that transcend the Methodist
denomination (777). The Walk to Emmaus and Promise Keepers are the two reform
movements that transcend the Methodist denomination and have garnered the most clergy
support. Logically, one may conclude that if local clergy support a particular reform
movement, the congregations that they serve will probably follow suit and support those
reform movements, too.
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The research of McKinney and Finke looked at the responses of United Methodist
clergy to ERMs:
When profiling the clergy supporting the United Methodist Evangelical
Renewal Movements, we found that the clergy are younger, more likely to
have attended evangelical seminaries (or no seminary), are often involved
in evangelical associations prior to seminary, and hold more exclusive
Christian beliefs. (781)
In the United Methodist Church, some of the major reform movements are the Methodist
Federation for Social Action, Confessing Movement, Good News, Reconciling Ministries
Network, and Walk to Emmaus. All of these movements are denominational except for
the Walk to Emmaus, which transcends denominations.
Methodist Federation for Social Action
George D. McClain says, ―The Methodist Federation for Social Service was
established in 1907 at the initiative of Frank Mason North, Worth M. Tippy, Herbert
Welch, Robb Zaring, and Harry F. Ward‖ (3). The Methodist Federation for Social
Service pledged itself to ―deepen within the church the sense of social obligation and
opportunity to study social problems from the Christian point of view, and to promote
social service in the spirit of Jesus Christ‖ (3). Even though this organization has gone
through many leadership changes, a name change to Methodist Federation for Social
Action, and strife within its membership, its primary purpose and activity have continued
to focus upon social justice issues.
Confessing Movement
The Confessing Movement of the United Methodist Church began with a
confessional statement drafted and implemented in April 1995. The Confessing
Movement began as an evangelical renewal movement concerned over denominational
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doctrine and scriptural holiness within the United Methodist Church. The Christian
Century reports on the inception of the Confessing Movement:
Claiming that the United Methodist Church faces a theological crisis, a
group of 900 self-identified ―centrist‖ Methodists meeting April 28-29 in
Atlanta, Georgia, denounced what they call ―private versions of the faith‖
that make the denomination ―incapable of confessing with one voice the
orthodox Trinitarian faith. (Wall, United Methodists 600)
This Confessing Movement says that it hopes to spark a renewal effort in the church. The
Confessing Movement states, ―We deny the claim that the individual is free to decide
what is true and what is false, what is good and what is evil‖ (600). The Confessing
Movement made this confessional statement in opposition to the perceived liberal
changes that were occurring within the United Methodist Church.
The Confessing Movement further claims that some Methodists had been
―experimenting with pagan ritual and practice; enjoying wealth without regard for the
poor and accepting sexual promiscuity, divorce, homosexual conduct and widespread
abortion‖ (Wall, United Methodists 601). A movement called Sophia or wisdom, which
has appearances of ancient practices of paganism, was gaining attention during this time
frame and the Confessing Movement spoke out against the movement.
The Confessing Movement focuses on reclaiming the Scriptural accuracy of the
early Methodist Episcopal Church. This ERM believes that the United Methodist Church
has become too liberal in its theology and philosophy.
Good News
William Neil says, ―The story of the Good News Movement begins with the
personal story of Charles W. Keysor. The account, in part, is in an article ‗Good News,‘
appearing in Decisions Magazine, October 1975‖ (68). The response of laypeople and
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pastors to the article led to the founding of the Forum for Spiritual Christianity, Inc.,
which publishes the Good News magazine.
The central thrust of the Good News movement of the United Methodist Church
is doctrine, as it is with the Confessing Movement. This evangelical renewal movement
believes that factions within the United Methodist Church have turned from the orthodox
doctrine of Methodism.
Reconciling Ministries Network
The Reconciling Ministries Network was founded in 1983 as the Reconciling
Congregation Program. It was then a part of Affirmation: United Methodists for
Lesbian/Gay Concerns. The focus of this movement was a system whereby congregations
could publicly support lesbians and gay men, welcoming them into full participation in
the life of the church both locally and beyond the local church. The program broke away
from Affirmation in 1989 and changed to its current name in October 2000 (―Reconciling
Ministries Network‖).
The reconciling movement seeks to provide greater involvement of the gay and
lesbian community in the life of the United Methodist Church. They support the
ordination of gay and lesbian clergy.
Walk to Emmaus
The Walk to Emmaus is a laity-led evangelical reform movement (see Appendix
A). Most ERMs are denominationally specific. The Walk to Emmaus is a seventy-twohour, laity-led, nondenominational renewal movement. The Walk to Emmaus, grounded
in Wesley‘s theology of grace and sponsored by the Upper Room, is an
interdenominational movement. The Walk to Emmaus provides those who attend, known
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as pilgrims, with a brief course in the basics of Christianity. The Upper Room, a
publishing company of the United Methodist Church and sponsor of the Walk to
Emmaus, says, ―Emmaus provides a means by which people gain a lively overview of
Christian faith, encounter the risen Christ in Christian community, and experience a
rekindling of the gift of God‘s love in their hearts‖ (Bradley 31).
This research project looks at Walk to Emmaus as one means of strengthening a
Christian‘s religious faith. The Walk to Emmaus provides a means whereby participants
receive an opportunity to experience the risen Christ.
Theology and Philosophy of Walk to Emmaus
An essential facet of the Walk to Emmaus event is a continual demonstration, by
the walk team members, of the unmerited love of God. This agape love is demonstrated
by team members who serve the pilgrims every meal, provide support for the pilgrim‘s
every need during the walk, and model what the agape love of God looks like in every
moment of the walk. Pilgrims return to their rooms to find agape gifts on their pillows.
Agape gifts await everyone at the place setting of each meal from Friday dinner on.
The story in Luke says that the two disciples proclaimed what had happened to
them while they were ―on the way.‖ Jesus said that he is ―the way‖ (John 14:6). The
―way‖ of which Jesus speaks is love or compassion in action. Maxie Dunnam and
Kimberly Dunnam Reisman say, ―[C]ompassion was the true nature of God‘s love and
grace‖ (176):
Then the King will say to those on His right hand, ―Come, you blessed of
My Father, inherit the kingdom prepared for you from the foundation of
the world: for I was hungry and you gave Me food; I was thirsty and you
gave Me drink; I was a stranger and you took Me in; I was naked and you
clothed Me; I was sick and you visited Me; I was in prison and you came
to Me.‖ (Matt. 25:34-36)
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Jesus healed, taught, fed, prayed, demonstrated, raised, encouraged, and led people. He
helped them go from where they were in the kingdom of the world to where they could
be as faithful members of the kingdom of God. The ―way‖ of which Jesus speaks clothes,
feeds, and welcomes those who are strangers.
The disciples thought that they were simply going to travel to the town of
Emmaus, stop over for the night, and then continue on their journey to another
destination, possibly. As they journeyed, they were discussing the events of the day.
Suddenly, Jesus appeared in their midst and, through a time of personal encounter,
opened their eyes to the fact that Christ is the Way, the only way, to journey through this
life and the only way to arrive at the final destination. The Walk to Emmaus encourages
participants to continue living their lives via ―the Way‖ by placing Christ at the center of
their existence.
Wuthnow claims, ―Reform movements play an important role in revitalizing
commitments to the churches‖ (106). Studies have researched the possibility of the Walk
to Emmaus as a means of stemming the tide of membership loss and congregational
renewal (e.g., Dismus; Russell). Dismus says that clergy and laity both concurred that
when people attended a Walk to Emmaus, participation in church activities increased
(66). Each declining mainline denomination is trying to stem its tide of membership
losses and renew congregational commitments to the church. Many denominations
perceive reform movements to be the answer to stopping the flow of membership loss.
The format of a Walk to Emmaus varies from community to community in small
ways (see Appendix A), but the basic model is the same for all communities around the
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world. The Upper Room Handbook on Emmaus states the purpose of the Walk to
Emmaus:
The purpose of Emmaus is to renew the church as the body of the risen
Christ in the world through the renewal of Christians as faithful and
committed disciples of Jesus Christ. Emmaus expands participants‘
spiritual lives, deepens their discipleship, and rekindles their gifts as
Christian leaders in their churches and communities. (Bryant and Gilmore
2)
According to Stephen D. Bryant, the purpose of the Walk to Emmaus is to strengthen the
local church through the development of Christian disciples and leaders (7). Stopping
membership loss is not the design of the Walk to Emmaus. The primary purpose of the
Walk to Emmaus is development of Christian leaders for the life of the local
congregation.
Galatians 5:22 says, ―But the fruit of the Spirit is love, joy, peace, patience,
kindness, goodness, faithfulness, gentleness, and self-control.‖ Galatians 5:22 is the spirit
in which a Walk to Emmaus is conducted for those attending the walk for the first time
(i.e., pilgrims). The Holy Spirit is the guide of those who serve on a walk team and those
who support the walk with their sacrifice and prayers. The Handbook on Emmaus says
the Walk to Emmaus is conducted with the Holy Spirit as the guide (Bryant and Gilmore
63).
Theology
Love as manifest in God‘s grace, is the major precept of the Emmaus Walk. When
Jesus was asked what the greatest commandment is, he said to ―love the Lord your God
with all your mind, heart, soul, and strength;… love your neighbor as yourself‖ (Matt.
22:37). In describing the Walk to Emmaus, Bryant and Gilmore say the Walk to Emmaus
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should be an environment of unconditional love in which persons can gradually lower
their defenses and allow God to touch their lives with grace (63).
Many of the pilgrims, if not all, come to this time of journeying with brokenness.
The pilgrims may or may not feel loving and/or loved. The Walk to Emmaus is a time to
open up to the prevenient grace of God that is constantly seeking a relationship with each
Christian. This love draws attention to God and not to team members (Bryant and
Gilmore 63). As pilgrims draw closer to God into a community of love, the tendency is to
draw closer to the members of that community, also:
On the walk pilgrims will experience how the grace of God in Jesus Christ
draws people together into a new community of the Holy Spirit‘s own
creation, a community centered in the freedom of God‘s love rather than
in the egoism and neediness intrinsic to human love. (64)
Team members come with their own issues to a walk as servants of God‘s kingdom to
support the pilgrims. They must allow the pilgrims to experience God‘s love and express
their experience of that love without being the object of the experience or expression.
Joy is often an emotion suppressed in many Christian environs. During a Walk to
Emmaus, many experience and some express a joy in ways they were never able to do in
the past. During a walk, the team expresses joy through music, singing, laughter, insight,
and liberation. Joy on the Walk to Emmaus comes in moments of seriousness and in
moments of great fun (Bryant and Gilmore 64). Each walk has one or more team
members who are responsible for the music during the walk. They may play the piano or
the guitar or just be a good song leader. Poster parties are other ways of expressing joy on
a walk. Each table of pilgrims prepares a poster or other activity that interprets the
message of the talks they have just heard. A caution for all team members of a walk is to
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not let the joy become too boisterous or carried away and thus detract from the spiritual
nature of the walk.
When people walk in the Spirit, they enjoy the fruit of peace with God and one
another (Bryant and Gilmore 65). Peace is a fruit of the Spirit that all who have attended
a walk wish for the pilgrims taking their first walk. The desire of a Walk team is to attain
an attitude of peace and comfort where pilgrims feel free to express themselves openly,
freely, and safely. The team‘s job, therefore, is not to set the pilgrims straight on the
details of doctrine (65). Team members need not be anyone but themselves. Each pilgrim
and team member comes to this particular walk at different stages of their Christian faith.
The environment in which a walk occurs says that God welcomes all.
Patience is not always an easy attitude to achieve, especially in the American
culture of busyness. An Emmaus walk, is conducted in a manner that requires team
members, with the exception of the lay leaders of the walk, and pilgrims to cease their
focus on time for the duration of the walk and to allow the Holy Spirit to lead them.
Team members are always reminding pilgrims not to anticipate events of the walk. Team
members must also have patience with pilgrims as they journey toward a relationship
with God through Jesus Christ at the pilgrims‘ own speed. The tendency of team
members is to want to express how their experience has been rather than to allow the
pilgrims to progress on their own.
Kindness is love expressed in specific acts of caring, attention, and undeserved
charity (Bryant and Gilmore 67). On a Walk to Emmaus, pilgrims are encouraged to open
themselves to receive God‘s blessings. The loving kindness of an Emmaus walk begins
with the sponsor who transports the pilgrim to the walk location and commits to being a
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surrogate for the pilgrim‘s family during the walk. Upon arrival at the walk location
another community member who is sacrificing on the pilgrim‘s behalf, carries the
pilgrim‘s baggage for the weekend to the room. Random acts of kindness occur
continuously throughout the weekend.
Jesus embodied the fullness of God‘s goodness in selfless love and humble
servant hood (Bryant and Gilmore 68). The directions given to each team member of an
Emmaus weekend are to love and serve the pilgrims. Jesus sacrificed himself on behalf of
others. Team members are encouraged to emulate Christ in all they do as an example for
the pilgrims to follow. The team and Emmaus community manifest the same spirit of
selfless love and humble servanthood on the walk (68). The self must be put away to be a
team member or servant of God‘s kingdom. John Cassian identifies humility as the one
cure for the deadly sins that afflict each human being. He says, ―[W]e must first and from
the deepest reaches of our heart exhibit true humility to our brothers by determining
never to sadden or hurt them‖ (273). Team members on an Emmaus walk must be careful
to do no harm to a pilgrim in any way, but only to do good.
Each walk depends on the team member‘s faithfulness to God, to team leaders, to
the Upper Room Emmaus model, and to the pilgrims (Bryant and Gilmore 70). If team
members of an Emmaus walk do not practice and live out their faithfulness, their
unfaithfulness will translate to the pilgrims on the walk. Team members covenant to be
obedient to the walk model and team leaders of the walk on which they serve. Team
members attend team meetings and pray for each other and the pilgrims before, during,
and after the walk on which they are serving. The Emmaus walk model has worked well
since its inception, and team members must remain faithful to that model by not deviating
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from it. Team members are with pilgrims and other team members for seventy-two hours.
Faithfulness demands that they keep the confidences of all team members and pilgrims
on the walk they are serving.
Because the walk is a highly structured experience, the pilgrims need to be led
with gentleness (Bryant and Gilmore 71). The military teaches members to obey the
direct commands of those appointed above them. Schedules and proper procedures may
very well mean life or death. That kind of attitude is not necessary or appropriate for an
Emmaus walk. Team members must exercise discipline on the walk as it has time
constraints and schedules to meet, but the pilgrims do not need to feel regimented. A
gentle and respectful approach works with the pilgrim‘s desire to cooperate and their
freedom to be on the walk (71). In all that Jesus did and taught, the power of his love and
not the power of his position moved people into a new relationship with God.
Christians practice self-control when they allow themselves to be ruled by the
love of Christ (Bryant and Gilmore 72). Natural human desire is to talk rather than listen,
but on an Emmaus weekend, team members must control their desire to talk and practice
their need to listen. Team members must allow the love of Christ to control their moral
and spiritual judgments of the pilgrims (72). Every team member and pilgrim is at a
different point in his or her spiritual journey, and the strength of their Christian faith is at
varying levels. The Walk to Emmaus is not a time to express personal moral positions or
perspectives.
The text in Luke provides the foundational theological elements of the Walk to
Emmaus movement. These elements are faith through learning and experience, grace as a
gift from God through Christ, and Christian community as a place of living out faith and
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grace. Via the fifteen talks that are shared by team members and the service of countless
members of the Emmaus Community, the elements are presented during the seventy-twohour Walk to Emmaus.
Philosophy
The Walk to Emmaus seeks to provide Christians with a basic course in
Christianity through love, service, and information. The talks, in the order in which they
are presented, are Priorities, Prevenient Grace, Priesthood of All Believers, Justifying
Grace, Life of Piety, Growth through Study, Means of Grace, Christian Action, Obstacles
to Grace, Discipleship, Changing Our World, Sanctifying Grace, Body of Christ,
Perseverance, and Fourth Day. Five talks focus on God‘s grace through Jesus Christ.
Clergy give the five grace talks. The other ten talks focus on life as members of Christ‘s
church and are given by laity.
The first talk, Priorities, does not focus upon God, Christ, or the Holy Spirit. The
purpose of this first talk is to help pilgrims, those who are experiencing the walk for the
first time, see a need in life to have priorities. Later talks will develop the idea that all
priorities should be Christ-centered.
Prevenient Grace, as a talk, begins the focus upon God, Christ, and the Holy
Spirit for the pilgrims and begins to orient their minds in that direction. This talk
proclaims the reality of God‘s love or grace. Pilgrims become aware of the fact that God
is always seeking to be in relationship with them. The relationship, God freely offers. The
only limitation of the relationship God offers, is the individual person‘s willingness to
accept that relationship. This talk points pilgrims to the ultimate priority of Christians,
living a divine life of grace.
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The Priesthood of All Believers talk shows pilgrims how the laity have a mission
to live as active members of the Christian community or the body of Christ. This talk
helps bring pilgrims to a new awareness of the meaning of being part of the fellowship
and ministry of a Christian community. They are shown how laity, along with clergy,
work together to be the church. In this talk, pilgrims receive a layperson‘s view of the
church as the family of God.
The next talk on grace is about Justifying Grace. This talk helps pilgrims gain a
new understanding of grace. Pilgrims learn that Christians are justified or placed back
into a right relationship with God through Jesus Christ as opposed to the wrong
relationship caused by sin. Justifying grace is the conversion experience. Team members
share letters from members of other Emmaus communities around the world during this
talk. The pilgrims learn that many countless others are sacrificing and praying on their
behalf as they experience their walk.
Life in Piety is a talk about a Christian‘s personal relationship with God. The talk
focuses on how a life centered on God is empowered through Jesus Christ by the
presence of the Holy Spirit. Pilgrims are again reminded that a relationship with God is
not only necessary but possible.
In Growth through Study, pilgrims are shown the importance of the Christian
growing through studying the good news, studying selves, Scripture, and the world. In
this talk, pilgrims realize that Jesus is the model for the Christian life. The goal of this
talk is to help pilgrims understand the need to grow and deepen their knowledge of Jesus
Christ and the Christian faith.
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Means of Grace is the third grace talk. A clergy person helps pilgrims look at
sacramental or sacred moments in the lives of Christians, and how Christians celebrate
God‘s grace as a community. This talk presents the sacraments as sacred moments when
Christians personally encounter the risen Christ. Through this talk, pilgrims learn that the
church represents Christ to the world.
Christian Action is the eighth talk. Pilgrims are encouraged to see that they need
to bring the world to Christ, which can only happen through Christian action. The process
of Christian action begins when Christians center their lives on Christ. This centering, the
pilgrims learn, is a natural response to God‘s grace.
Life presents many obstacles to prevent a Christian from fully receiving God‘s
grace. The Obstacles to Grace talk helps the pilgrims become aware of those things in
life that work to prevent or block a Christian‘s relationship with God. Pilgrims are
encouraged to understand that when they model their lives after Christ and rely on the
power of the Holy Spirit to lead them, they begin to grow closer to God.
Discipleship is the talk that directs the pilgrim‘s thoughts to the giving of
themselves over fully to the relationship that God offers each of them. During this talk
pilgrims are reminded that each Christian has talents and those talents are needed to
transform the world in which they live for Christ.
Changing Our World is a talk that looks at the Christian‘s plan of action to
change the world for Christ. This talk instructs pilgrims on how to change the world
through ministry. This ministry is to selves, friends, coworkers, and others who are
seeking Christ. The context of this ministry is the workplace, at church, and in social
organizations.
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Sanctifying Grace is the last clergy talk on grace. In this talk, pilgrims learn how
the Holy Spirit moves one on to perfection by indwelling and empowering Christians to
love others as God loves. This love empowers the ministry necessary to change the
world.
The Body of Christ talk attempts to provide pilgrims with an understanding of
how, as members of the body of Christ, the Church, they can be empowered to be
Christ‘s representatives in the world. This talk expresses that the primary goal of the
Body of Christ is to be the Christian community in mission to the world.
All of the information the pilgrims have received to this point of the last day can
seem daunting. The Perseverance talk reminds the pilgrims that they are not alone. They
receive information about Emmaus community events known as reunion groups and
gatherings. This talk states that the strength of Emmaus is not in the three-day event but
in all that follows the walk. After an Emmaus walk ends, the fourth day or ―the rest of
your life‖ begins. The team reminds pilgrims that the world has not changed during the
seventy-two hours of their walk. They will enter back into that world after their walk.
The Fourth Day talk encourages pilgrims to see their mission now that they have
completed their walk. Their mission becomes one of helping to bring others into a closer
relationship with God through Jesus Christ.
Throughout the three-day personal encounter with Christ, pilgrims receive love
from community members who serve their meals, clean their rooms, pray unceasingly for
their walk, and provide acts of agape through gifts. Crandall says that the format of the
walk provides an opportunity for the Holy Spirit to work:
The ingredients of the program are interwoven into an exceptional format
which provides the Holy Spirit an opportunity to impact each individual in
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a personal and unique way, and at the same time create a serendipitous
sense of kingdom community. (61)
The hope of the Walk to Emmaus is that by attending a walk, pilgrims will have their
hearts strangely warmed and their eyes opened to Christ. Crandall says that
Cursillo/Emmaus is only one way to this renewal for today, but it is one very promising
way (65). The Walk to Emmaus is only one evangelical renewal movement that cuts
across denominational lines, seeking to strengthen the Christian‘s faith.
In his dissertation project, Jim Bradley set about trying to bring unity to his very
diverse Episcopal congregation at St. John‘s Parish, Waterbury, Connecticut. He
presented the congregation with an opportunity to go on a Walk to Emmaus. Six months
after the walk was completed, he interviewed the participants and analyzed their
responses to the following questions:
1) Since the Emmaus weekend, how would you describe the quality of
your own spiritual journey?
2) Since the Emmaus weekend, how would you describe your
commitment to Christ?
3) Since the Emmaus weekend, how would you describe your
involvement at St. John‘s?
4) Since the Emmaus weekend, how would you describe your
faithfulness in worship?
5) Since the Emmaus weekend, how would you describe your
attentiveness to the presence of the Holy in your daily life? (71)
Based upon a five-item Likert scale with answers ranging from 5 being ―greatly
increased‖ to 1 being ―greatly decreased,‖ he discovered an increase in each of the five
areas questioned. Bradley says, ―It was not the intention of the event to deepen parish
commitment more than commitment to other aspects of spiritual life‖ (72). The
participants, though, ranked their commitment to the church, after having attended the
Emmaus walk, higher than any of the other four areas researched. Thus, empirical
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evidence proves that attending a Walk to Emmaus does make a difference in the degree
of commitment an individual makes to the church.
The Upper Room says, ―Emmaus provides a means by which people gain a lively
overview of Christian faith, encounter the risen Christ in Christian community, and
experience a rekindling of the gift of God‘s love in their hearts‖ (Bradley 31). The Upper
Room says that congregational leaders have observed the effects of attending a Walk to
Emmaus upon people. These effects include the following:
1)
2)
3)
4)

Increased giving
A person‘s willingness to serve as teachers and leaders
A deepened hunger for regular Holy Communion
An increased participation in Bible studies and other sources of
spiritual nurture
5) Stronger spiritual discipline
6) An openness to faith sharing and witnessing to Jesus Christ
7) Intensified eagerness for evangelism and mission. (31)
The objective of this research project is to determine the impact of a Walk to Emmaus on
the strength a Christian‘s religious faith.
Emmaus Community
An Emmaus community is a group of men and women who have attended either a
Walk to Emmaus or the teenage version known as Chrysalis, both of which are sponsored
by the Upper Room, or other Emmaus type programs such as Cursillo or the Great
Banquet.
The name Walk to Emmaus comes from the Gospel of Luke where two disciples
had a personal encounter with the risen Christ. Walk to Emmaus is a lay-led evangelical
renewal movement. The Walk to Emmaus seeks to strengthen a person‘s faith through a
personal encounter with Christ. This encounter is a seventy-two-hour experience where
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participants do not actually walk anywhere but remain in a conference room where they
receive basic religious training.
Reunion group. An Emmaus community meets periodically in small groups
called reunion groups and monthly in the larger community group called the gathering. In
a reunion group, members meet on specified dates and times, determined by the group, to
hold each other accountable for their Christian walks. A reunion group may have a meal
followed by a time of sharing. The reunion group may follow a specified pattern listed on
the service sheet each person receives when attending a Walk to Emmaus (see Figure
2.3).

Figure 2.3. Service Sheet Front side.
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This reunion group or fourth day group meets for the express purpose of
accountability. The group holds all members accountable for their religious practices and
commitment to the activities of their own church by referring to the three service areas
listed on the service card (see Figure 2.4). Each person who belongs to an Emmaus
community by virtue of having attended a Walk to Emmaus is encouraged to belong to a
reunion group.

Figure 2.4. Service Sheet Back Side.

A gathering usually has a potluck meal for all who attend. After the meal,
members of the community move to the place of worship, usually the sanctuary, as the
community normally holds gatherings in a church. Music is a part of the worship service.
Emmaus communities love to sing, and each has a community songbook. After the
opening music, the format of the gathering calls for a fourth day talk from a layperson
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and a meditation from a clergy person. These talks are about ten minutes in length and
center around grace moments for clergy and around service events for laity. When these
two talks have concluded, the community lay director makes announcements concerning
the community and closes the gathering with communion and prayer. Every time an
Emmaus community gathers, they serve communion.
Pilgrims. Pilgrims are those persons who attend a Walk to Emmaus for the first
time. The teenage version of the Walk to Emmaus is Chrysalis, and these young pilgrims
are called caterpillars. Versions of the Emmaus walk also exist for college students and
for those who are in prison. Persons in the Emmaus community who have already
attended a walk recommend pilgrims or caterpillars. This sponsor chooses pilgrims
through prayer and discernment. Sponsors are responsible for informing pilgrims about
the Walk to Emmaus, encouraging them to attend, submitting an application to attend a
Walk to the Emmaus community board, and assisting a pilgrim‘s family in the event that
the board accepts the pilgrim to go on a walk.
Separate Emmaus walks exist for men and women. Generally, the separate walks
occur twice a year, once in the spring and again in the fall. ―Separate weekends grant
married persons individual time apart, to explore their relationship with God‖ (Bryant
17). Married couples are encouraged to have both spouses attend a walk. Walks occur if
certain numbers of pilgrims, depending upon the individual communities, are accepted
for the walk.
Pilgrims are required to commit to a seventy-two-hour retreat-style event. They
agree to remain sequestered from their families and their everyday lifestyle for the
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seventy-two hours of the walk, which begins on a Thursday evening and continues until
Sunday evening. Walks usually occur at retreat centers or denominational church camps.
Team. A team of volunteers, selected from the Emmaus community, supports and
instructs the pilgrims during their seventy-two-hour spiritual journey in the basics of
Christianity. A standard team in the Little Egypt Emmaus Community of Southern
Illinois consists of the following volunteers:
1. Lay director,
2. Assistant lay directors (3),
3. Spiritual director,
4. Assistant spiritual directors (4),
5. Table leaders (number depends on number of pilgrims attending, usually one
per five or six pilgrims),
6. Assistant table leaders (same number as table leaders),
7. Music leader/assistant(s),
8. Emmaus community board representative,
9. Prayer vigil warriors (3),
10. Kitchen crew (varies, but usually six at each meal),
11. Agape leader,
12. Agape assistants (3), and
13. Other team members may be included depending upon the community‘s needs
(e.g., help with facilities).
These numbers vary with each Emmaus community.
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The walk team meets on designated days and at designated times to prepare for
the walk in advance of the weekend. Team meetings have a time of worship and
communion followed by a preview of the talks given during the walk. Each clergy person
gives a talk on an aspect of grace, and each assistant table leader gives a talk on Christian
service. The Upper Room suggests table leaders give talks on Christian service. Usually
an anointing or a commissioning service occurs at the end of the training for the team
members.
The Walk to Emmaus begins on Thursday evening with the pilgrims arriving at
the walk site for the opening and ends with a community welcoming of the new pilgrims
on Sunday during the closing.
Emmaus Participants
The Walk to Emmaus does not focus upon church growth or evangelism. The
Walk to Emmaus is not a program designed to stop the loss of membership in church.
The Walk to Emmaus fosters a counter to the forces of the seven deadly sins that work to
destroy the church, its practices, and its activities. Susan Muto, in her lecture of January
2010, discusses the counter to the seven deadly sins:
Spiritual pride is countered by a focus upon humility. Spiritual gluttony is
countered by a focus upon moderation. Spiritual lust is countered by a
focus upon the occasional aridity of our life situation. Spiritual envy is
countered by a focus upon respect of others and their life situations.
Spiritual anger is countered by a focus upon the patience of waiting upon
the Lord, and forgiveness. Spiritual sloth is countered by a focus upon
serving the church rather than being served by the church. Spiritual greed
is countered by a focus upon the generosity of Christ exemplified by the
giving of His life for those who trust in Him.
Crandall points out the two expectations of persons attending a Walk to Emmaus. The
attendees must be willing to expand their inner spiritual lives. In addition, they must be
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ready to become more active disciples of Christ in the world and in their church (60). The
purpose of the Walk to Emmaus is to bolster the Christian religious faith of participants
by providing the participants in the Walk to Emmaus with basic Christian training and
relational networks of support.
The Walk to Emmaus is not for everyone. Crandall says that because many who
attend do have a deeply moving experience of being loved, forgiven, and empowered by
God‘s grace, those uncomfortable with their own or other‘s emotions might have a
difficult time (64). Many who have attended the Walk to Emmaus have not enjoyed their
experience, and many congregations have experienced bad reactions to someone‘s
attendance of a Walk to Emmaus. The alone time during a walk can be very stressful for
different personalities.
Attending a Walk to Emmaus has an impact upon the strength of a Christian‘s
religious faith by orienting him or her toward an intrinsic focus on Christian religious
practices and strengthening a Christian‘s commitment to the activities of the church. A
danger exists within those congregations that support the Walk to Emmaus, of developing
an elitist attitude that pits those who have attended a walk against those who have not
attended a walk. Therefore, those who have attended a walk must remember that the
purpose of the walk is to train leaders for service within their local congregations.
Research Design
This research project used descriptive statistics and differential analysis to
determine the impact of specific variables (Creswell 190). It incorporated a quantitative
research design using three instruments for cross-validation purposes similar to those
used by Sherman, Plante, et al., for the purpose of cross-validation and included a
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researcher-developed demographic instrument. The three instruments used tested the
consistency of the results obtained through the different research instruments.
Triangulation tested the consistency of the results obtained through different research
instruments (Creswell 557). The volunteer laity who participated in this research accessed
the Web site to complete the three research instruments used for this study. The mean and
standard deviations for each test instrument were determined and then correlated. A t-test
then assessed whether the mean scores of those who had attended a Walk to Emmaus
were statistically different from the mean scores of those who had not attended a Walk to
Emmaus.
Summary
While two disciples were walking to the city of Emmaus, the risen Christ
appeared to them. Through the act of communion, their eyes were opened and they
recognized him. They left the village of Emmaus and met the other disciples with whom
they shared their experience. The risen Christ appeared in the midst of the gathered
disciples. The religious faith of the disciples changed from that moment on.
In Matthew 25:31-46, Jesus explained how the ―sheep‖ will be separated from the
―goats‖ when he returns in judgment. The sheep represent the righteous or those who
have been what God has called them forth to be. The goats represent those who have not
been what God called them forth to be. The goats failed to bear fruit by nonparticipation
in the practices of the church and non-commitment to the activities of the church.
Commitment to the poor and oppressed, according to this text, is how Jesus will separate
those who receive the kingdom and those who will not receive the kingdom of God.
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The literature overwhelmingly indicates that the strength of a Christian‘s religious
faith is a combination of his or her orientation toward Christian religious practices, either
intrinsic or extrinsic, and his or her commitment to Christian religious activities, both
organizational and non-organizational. A Christian demonstrates their religious faith by
their orientation toward the Christian religious practices of the church and their
commitment to the Christian religious activities of the church.
Strength of religious faith has been researched in cancer patients, athletes,
HIV/AIDS patients, persons suffering with Post Traumatic Stress Disorder, college
students, various religious faith practices, children, and both men and women. The
literature does not indicate that the strength of a Christian‘s religious faith is a factor in
coping with day-to-day stressors or daily life events. The literature does indicate that the
more severe the event, the more people rely upon their religious faith as a coping
mechanism.
The Walk to Emmaus, an evangelical reform movement, is believed to strengthen
a Christian‘s religious faith and, by so doing, help individuals who have been on an
Emmaus walk to go back to their local congregations and be strong leaders and servants
within their local communities. Evangelical reform movements, specific to particular
denominations, developed for the express purpose of stemming the tide of membership
loss that mainline denominations experience. The Walk to Emmaus is a
nondenominational ERM that focuses on the renewal of the church by providing training
in the basics of Christianity.

Estep 96
Research has specifically looked at whether the Walk to Emmaus is a good tool to
use in turning around the loss of membership trends. Hugen, Wolfer, and Renkema
summarize their research with these words:
[G]rowth and development in faith related to community ministry activity
involves: (1) participation in community ministry practices, (2) awareness
and opportunity to acknowledge and articulate the personal benefits of
community ministry participation, and (3) relating or connecting
community ministry practices with other practices of faith. (413)
In her research concerning the Walk to Emmaus and its effect upon congregations within
the Northern New Jersey Conference, Dismus says that laity and clergy agree that people
who have been on the Walk to Emmaus have made some differences in the ministry of
the local church (61). Her study concludes that the Walk to Emmaus is an effective tool
for strengthening a Christian‘s religious faith.
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CHAPTER 3
METHODOLOGY
Problem and Purpose
Research has studied how the strength of religious faith relates to social,
emotional, religious, and psychological functioning. What has an impact upon the
strength of a Christian‘s religious faith is an area of research neglected in the past. This
research project attempts to determine whether the Walk to Emmaus, as only one
medium, has a significant correlation to the strength of a person‘s Christian religious
faith.
The purpose of this research was to determine the impact of a Walk to Emmaus
upon the intrinsic/extrinsic orientation toward Christian religious activities and the degree
of commitment to organizational/non-organizational Christian religious activities of
United Methodist laity of the Illinois Great Rivers Conference in comparison to those
who had not attended a Walk to Emmaus.
Research Questions and/or Hypotheses
On the road to Emmaus, two disciples have an encounter with the risen Christ. He
explains the Scriptures to them, they share the bread and cup together, and they realize
they have been with Christ. The strength of their Christian religious faith dramatically
changes from that moment on. They orient their lives toward the Christian religious
practices of the church and commit themselves to the Christian religious activities of the
church.
The strength of Christians‘ religious faith is a composite of their orientation
toward the Christian religious practices of the church and their commitment to the
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Christian religious activities of the church. Attending a Walk to Emmaus is one means of
strengthening Christians‘ religious faith through a personal encounter with the risen
Christ.
Research Question #1
From an intrinsic orientation toward Christian religious faith, how does the Walk
to Emmaus correlate to laity who attended a walk compared with those who have not
attended a Walk to Emmaus?
This question determined through three instruments a person‘s tendency toward
internalization of one‘s Christian religious practices and beliefs. Internalization refers to
the deeply personal practices and relationships of a person.
Questions 1, 3, 4, 6, 7, and 9 of the SCSORF refer to an intrinsic orientation
toward religious faith.
Question 3 of the DRI refers to an intrinsic orientation toward religious faith.
Questions 5, 6, 7, 9, 11, 12, 16, and 19 of the AUROS refer to an intrinsic
orientation toward religious faith.
Research Question #2
From an extrinsic orientation toward Christian religious faith, how does the Walk
to Emmaus correlate to laity who attended a walk compared with those who have not
attended a Walk to Emmaus?
This question determined a person‘s tendency toward externalization of Christian
religious practices and beliefs using two instruments. Externalization refers to a person‘s
communal relationships within the church.

Estep 99
Questions 4 and 5 of the DRI refer to an extrinsic orientation toward religious
faith.
Questions 1, 2, 3, 4, 8, 10, 13, 14 15, 17, 18, and 20 of the AUROS refer to an
extrinsic orientation toward religious faith.
Research Question #3
How does the correlation of the commitment to organizational Christian religious
practices of laity who attended a Walk to Emmaus compare with the commitment of
those who have not attended a Walk to Emmaus?
This question determined a person‘s frequency of attending Christian religious
activities such as worship, prayer groups, Bible studies, and small groups through the use
of two instruments.
Questions 5, 8, and 10 of the SCSORF refer to commitment to organizational and
non-organizational religious practices.
Question 1 of the DRI refers to commitment to organizational religious practices.
Research Question #4
How does the correlation of the commitment to non-organizational Christian
religious practices of laity who attended a Walk to Emmaus compare with the
commitment of those who have not attended a Walk to Emmaus?
This question determined the amount of commitment a person has to the private
religious activities of the church such as frequency of praying, meditating, or studying
religious texts by using the following instruments:
Question 2 of the SCSORF refers to commitment to organizational and nonorganizational religious practices.
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Question 2 of the DRI refers to commitment to non-organizational religious
practices.
Population and Participants
The Illinois Great Rivers Conference of the United Methodist Church is a 1996
merger of the former Southern Illinois Annual Conference and the Central Illinois Annual
Conference. Currently, the conference journal lists 144,978 members. The IGRC,
geographically, extends from Interstate 80 in North Central Illinois to the southern tip of
Illinois, and from the eastern to western boundaries of Illinois. Ten districts appear within
the boundaries of the IGRC with 987 local churches distributed within these ten districts.
I invited all local churches of the Illinois Great Rivers Conference to participate in
this research. The 217 participants in this study were laity of local churches within the
confines of the Illinois Great Rivers Conference of the United Methodist Church. These
local churches have a mixture of members who have and have not attended a Walk to
Emmaus. I conducted this research project among members of local congregations within
the Illinois Great Rivers Conference of the United Methodist Church who volunteered to
answer the three research test instruments and a demographic instrument online. All
participants were over the age of 13 and took this test anonymously.
I sent an e-mail to the pastor of each local church of the Illinois Great Rivers
Conference and requested that as many laypersons as possible from the congregation
access the listed Web site to complete the research questionnaires. The e-mail described
the purpose of this research project and requested participants complete the three
questionnaires and demographic instrument all at one time within one month of receipt of
the e-mail. The e-mail informed participants that the research project was voluntary and
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anonymous. It also stated that participants must be over the age of 13 to participate in the
study.
Design of the Study
This study compares the intrinsic/extrinsic orientation toward Christian religious
faith and commitment to organizational/non-organizational Christian religious activities
to determine the strength of a Christian‘s religious faith. I compared the test scores of
laity who had attended a Walk to Emmaus with those of laity who had not attended a
Walk to Emmaus.
This research project incorporated a quantitative research design using three
instruments for cross-validation purposes. The three instruments tested the consistency of
the results obtained through the different research instruments. I used one researcherdeveloped instrument. I administered the SCSORF, DRI, and AUROS online to
volunteers of local congregations in the Illinois Great Rivers Conference.
This study occurred over a period of one month. I sent a follow-up e-mail to the
project participant congregations two weeks after the initial deadline, reminding them of
the request to participate in this study.
Instrumentation
I used three standardized instruments as research tools for this research project
along with a researcher-designed demographic instrument. The first tests intrinsic
orientation toward Christian religious faith and organizational/non-organizational
commitment to Christian religious activities. The second tests intrinsic/extrinsic
orientation toward Christian religious faith and organizational/non-organizational
commitment to religious activities. The third tests intrinsic/extrinsic orientation toward
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Christian religious faith. The researcher-designed instrument asks for vocation, gender,
age, and Walk to Emmaus participation or nonparticipation.
I chose the three research instruments for their reliability, validity, stability,
compatibility, and their applicability. Reliability coefficients (Cronbach‘s alpha) for the
three instruments indicate a .85 reliability factor or higher for each test instrument (Plante
et al. 17). Scores on the SCSORF significantly correlated with the DRI (rs ranged from 71 to -.85, p<.05) and the intrinsic measure of the AUROS (rs ranged from .70 to .83,
p<.05; Plante et al. 16).
Two studies, Plante et al. and Sherman, Plante, et al., used all three of the research
instruments selected for this project in their studies. Plante et al. was further validated the
SCSORF questionnaire using university students and drug abusers as participants, and
Sherman et al. cross-validated the SCSORF questionnaire using cancer patients as
participants.
Variables
The Walk to Emmaus is a laity-led, seventy-two-hour event that provides a
participant with basic instruction in Christianity. This event encourages participants to
respond to Christ‘s call on their lives. A Christian‘s religious faith is measured by his or
her orientation toward Christian religious practices and his or her commitment to
Christian religious activities. The hypothesis is that a Christian‘s strength of religious
faith increases by attending a Walk to Emmaus.
Many intervening variables must be considered when using a Web site to gather
data for research. First, computer networks are subject to down times due to numerous
unforeseen complications. Storms, hardware failures, and software failures are
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commonplace events. Second, no absolute way exists to determine the validity of the
demographic information a participant provides. A child may access a Web site and
provide the same information an adult provides. Clergy persons may identify themselves
as laity and vice versa. Third, complying with the identified time constraints is
impossible to control. A researcher may only hope participants comply with completing
the test instruments within the time frame. Fourth, a remote possibility exists that
someone outside of the demographic test area, may access the Web site and complete the
test instruments. Lastly, it cannot be guaranteed that the e-mail or method of delivering
the testing request reaches the target participants. The designs of the test instruments
provide compensation for intervening variables.
Reliability and Validity
The SCSORF, DRI, and AUROS have been tested for reliability and validity. The
DRI has adequate internal consistency and concurrent validity (Koenig, Parkerson,
Meador). Confirmatory factor analysis found that the AUROS is consistent with other
theories of intrinsic and extrinsic religious orientation (Maltby 555).
Volunteers completed the testing instruments online anonymously, and no
requests were made for identification information. I issued a follow-up e-mail two weeks
after the initial e-mail deadline as a reminder and again requested support of this research
project. The purpose of the follow-up e-mail was to ensure equal responses from those
who had attended a Walk to Emmaus and those who had not attended a Walk to Emmaus.
Reliability coefficients for the three instruments indicate a .85 reliability factor or higher
for each test instrument.
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Data Collection
I took the following steps to collect the data for this project and to complete this
research.
First, I developed a Web site for the express purpose of administering the test
instruments for this research. The Web pages of the site were
1. The introduction and informed consent page,
2. The SCSORF questions page,
3. The DRI questions page,
4. The AUROS questions page,
5. The Demographic page, and
6. The thank-you page (see Appendix B).
The initial Web page displayed the date that participants accessed the Web site
and contained an informed consent statement releasing me from all liability through the
agreement of the volunteers to participate in the study by completing the questionnaires.
Contact information, in the event of questions concerning the Web site or the project
itself, was also on the initial Web page. The informed consent page notified participants
that their participation was voluntary and anonymous.
Once the participants agreed to the stipulations by clicking on the NEXT button,
they were hyperlinked to the first research instrument, the SCSORF. The second Web
page contained the DRI test questions. When the participants completed the second test
instrument, the DRI, and clicked on the NEXT button, they were hyperlinked to the third
research instrument, the AUROS. After the participants completed the AUROS and
clicked on the NEXT button, they were hyperlinked to the demographic Web page. Upon
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completion of the demographic research instrument, the participants clicked on the
COMPLETE button, whereupon they were hyperlinked to the page saying, ―Thank-you
for your participation,‖ where they could exit. The Web site immediately e-mailed the
data containing answers to all of the test instruments to me at the completion of the
demographic research instrument.
Second, I sent an e-mail to each local congregation of the Illinois Great Rivers
Conference requesting that the pastor encourage as many volunteers as possible from the
congregation access the listed Web site to complete the research questionnaires. The email described the purpose of this research project and requested participants complete
the three questionnaires and demographic instrument all at one time within one month of
receipt of the e-mail. The e-mail informed participants that the research project was
voluntary and anonymous.
Third, at the end of one month from the date of the initial e-mail I sent to
congregations in the IGRC, I totaled the number of responses from those who had
attended a Walk to Emmaus. I then totaled the number of responses from those who had
not attended a Walk to Emmaus.
Fourth, two weeks after the study completion date, I sent a follow-up e-mail to
congregations asking for additional participants in equivalent numbers to support equal
participation from those who had and had not attended a Walk to Emmaus, based upon
the count made in the previous step.
Fifth, after I received the final responses, I compiled the data and analyzed it.
Sixth, following data analysis, I summarized the findings. I then drew conclusions
from the data, and I made recommendations.
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Data Analysis
I analyzed the collected data through statistical analysis software programs to
determine the median and standard deviation scores for laity having attended a Walk to
Emmaus compared to the median and standard deviation scores of those who had not
attended a Walk to Emmaus. The areas tested are the intrinsic orientation toward
Christian religious faith, the extrinsic orientation toward Christian religious faith, the
strength of commitment to organizational Christian religious activities, and the strength
of commitment to non-organizational Christian religious activities. I used the data to
determine the standard z score. I used this alternative hypothesis for the data analysis: ―a
difference exists in the scores of laity who have attended a Walk to Emmaus compared to
those who have not attended a Walk to Emmaus in each of the three tested areas. I did not
use partially completed responses in this research. A t-test then assessed whether the
means of those who had attended a Walk to Emmaus was statistically different from the
means of those who had not attended a Walk to Emmaus.
This research project incorporated a quantitative research design using three
instruments for cross-validation purposes. I used the three instruments to test the
consistency of the results obtained through the different research instruments. I also used
one researcher-developed instrument. Inferential statistical analysis using correlation,
mean, and aggregate methods was used in this study. These three instruments measured
the intrinsic/extrinsic orientation toward Christian religious faith activities of laity and
their commitment to organizational/non-organizational Christian religious practices.
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Ethical Procedures
I sent an introductory e-mail to congregations in the IGRC inviting their
participation in this research project (see Appendix C). I informed the potential
respondents that this project was for the express purpose of researching the impact of the
Walk to Emmaus upon religious faith. The e-mail stated that participation in the study
was voluntary and totally anonymous. It further stated that participation in the research
project acted as informed consent and released me from all liability.
I sent a follow-up e-mail two weeks after the deadline for the initial e-mail passed
as a reminder and again requested support of this research project (see Appendix D). The
purpose of the follow-up e-mail was to ensure equal responses from those who had
attended a Walk to Emmaus and those who had not attended a Walk to Emmaus.
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CHAPTER 4
FINDINGS
Problem and Purpose
Research has studied how the strength of a person‘s religious faith relates to their
social, emotional, religious, and psychological functioning. What makes an impact upon
the strength of a person‘s Christian religious faith is an area of research neglected in past
research. This research project attempted to determine whether the Walk to Emmaus, as
only one medium, has a significant correlation to the strength of a person‘s Christian
religious faith.
The purpose of this research was to determine if a correlation exists between a
Walk to Emmaus and the intrinsic/extrinsic orientation toward Christian religious
practices and upon the degree of commitment to organizational/non-organizational
Christian religious activities of laity in the Illinois Great Rivers Conference of the United
Methodist Church. Analysis of the data collected indicates statistically significant
correlations between the strength of Christian religious faith scores and those who have
attended a Walk to Emmaus, but the research project, as designed, is not able to
determine a definite causality. Analysis of the data indicates no statistically significant
correlations between the strength of Christian religious faith scores and those who have
not attended a Walk to Emmaus.
Participants
The participants in this research project were laity of the Illinois Great Rivers
Conference of the United Methodist Church, over the age of 13, who voluntarily accessed
the research Web site and completed the four test instruments. All congregations of the
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Illinois Great Rivers Conference received an invitation to participate in this research
project. The participation was anonymous and only two of the participants who
responded were under the age of eighteen.
Table 4.1 represents the responses to the researcher developed demographic
survey instrument. Of those who participated in this research project, 132 or 61 percent
were female and 83 or 39 percent were male. Two participants did not respond to the
demographic question concerning gender. Of those who responded to the demographic
question concerning a Christian home, 82 percent grew up in a Christian home while 18
percent did not. Of the respondents, 56 percent live in a town of less than five thousand
while 44 percent live in a town of more than five thousand. Of the total 217 participants
in this research project, 48 percent have attended a Walk to Emmaus, Chrysalis, Cursillo,
or Great Banquet while 52 percent of the participants have not. Since only two of the
participants were under the age of 18, I was not able to determine any age statistical
information.

Table 4.1. Demographics (N=217)
Yes
Grew up in a Christian home
Town of more than 5,000
Attended a Walk to Emmaus

No

No Response

178

38

1

92

119

6

103

114

0

Strength of Christian Religious Faith Scores
Table 4.2 presents the mean and standard deviation scores for the Santa Clara
Strength of Religious Faith questionnaire of those who did and did not attend a Walk to
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Emmaus. The table indicates that the mean score for those who attended a Walk to
Emmaus is higher than the mean score of those who did not attend a Walk to Emmaus
and the standard deviation is less for those who attended a walk versus those who did not
attend a walk. The deviation scores indicate those who attended a Walk to Emmaus were
stronger in their convictions (i.e., strongly agree vs. agree)

Table 4.2. SCSORF Overall Score (N=217)
Attended
Have you ever attended a
Walk to Emmaus, Cursillo,
Chrysalis, or Great Banquet?

Mean

SD

Yes

36.44

5.54

No

33.90

6.97

Total

35.10

6.44

Table 4.3 provides the means of the individual items of the SCSORF for those
who attended a walk. The chart displays the scores for the factors of intrinsic orientation
toward Christian religious practices and commitment to organizational/nonorganizational Christian religious activities. Statistically, those who attended a Walk to
Emmaus demonstrated stronger intrinsic orientation and commitment to Christian
religious activities for each individual question than those who did not attend a walk.
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Table 4.3. SCSORF Individual Item Means
Have you ever attended a Walk to
Santa Clara Strength of Religious Faith Questionnaire

Emmaus, Cursillo, Chrysalis, or Great

1 = Strongly Disagree, 2 = Disagree,
3 = Agree, 4 = Strongly Agree

Banquet?
Yes

No

Total

1. My religious faith is extremely important to me

n=103
3.68

n=114
3.52

N=217
3.59

2. I pray daily

3.46

3.22

3.33

3. I look to my faith as a source of inspiration
4. I look to my faith as providing meaningful purpose in
my life
5. I consider myself active in my faith or church

3.64

3.37

3.50

3.72

3.43

3.57

3.72

3.38

3.54

6. My faith is an important part of who I am as a person

3.70

3.45

3.57

7. My relationship to God is extremely important t me

3.76

3.58

3.67

8. I enjoy being around others who share my faith

3.66

3.38

3.52

9. I look to my faith as a source of comfort

3.66

3.44

3.54

10. My faith impacts many of my decisions

3.55

3.27

3.40

The Analysis of Variance (ANOVA) table indicates the correlation scores of the
SCSORF overall means to the researcher-developed demographic questions (see Table
4.4). The analysis identified only minor correlation changes between those who attended
a walk and those who live in a town of less than five thousand people (t(193) = 5.55, p <
0.0195). The analysis also identified only a minor correlation change based upon the
number of years a person who attended a walk had attended church (t(192) = 3.73, p <
0.0060). The minor changes occurred in the categories where a participant had attended a
church for zero to ten years or had attended for over forty years.
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Table 4.4. Demographic Correlation
TERM

n

F

p

Home town population

193

5.55

0.0195*

Walk to Emmaus

193

7.45

0.0069

Gender

197

0.001

0.9742

Walk to Emmaus

197

9.083

0.0029

Christian home

197

2.6124

0.1076

Walk to Emmaus

197

4.6107

0.0330

Years attended church

192

3.73

0.0060*

Walk to Emmaus

192

4.56

0.0339

The second Analysis of Variance table (see Table 4.5) evaluates the effectiveness
of the model for the four characteristics of the strength of a Christian‘s religious faith.
Intrinsically, the model is positively statistically significant (t(206) = 2.37, p < 0.0093) at
the .01 level indicating an orientation away from self and towards God or towards
someone other than self. Extrinsically, the model is negatively statistically significant
(t(211) = -2.15, p < 0.9838) at the .01 level again indicating the orientation more towards
the self for those who did not attend a Walk to Emmaus. For commitment to
organizational Christian religious practices, the model is statistically significant (t(217) =
5.10, p < 0.0001) at the .01 level, indicating a strong commitment to Christian practices
such as worship, Bible study, and small group activities. Commitment to nonorganizational Christian practices such as personal prayer, meditation, and practice of the
means of grace is statistically significant (t(217) = 2.85, p < 0.0024) at the .01 level.
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Table 4.5. Correlations between SCSORF and Study Variables
TERM

n

F

p

AUROS intrinsic orientation

206

2.37

0.0093*

AUROS extrinsic orientation

211

-2.15

0.9838

DRI organizational activities

217

5.10

0.0001*

DRI non-organizational activities

217

2.85

0.0024*

DRI intrinsic

198

2.23

0.0001*

Research Question #1
From an intrinsic orientation toward Christian religious faith, how does the Walk
to Emmaus correlate to laity who attended a walk compared with those who have not
attended a Walk to Emmaus? This question determined through three instruments a
person‘s tendency toward internalization of one‘s Christian religious activities, practices,
and beliefs. Internalization refers to the deeply personal practices and relationships of a
person. According to G. W. Allport and J. M. Ross, persons with this orientation find
their master motive in religion (434). A person scoring high in this area turns towards
God and away from self.
The data analysis indicates statistically significant correlation between the
intrinsic orientations towards Christian religious activities of those who attended a Walk
to Emmaus (see Figure 4.1). The SCSORF was significantly positively correlated to the
intrinsic orientation scores (t(193) = 2.37, p < .05). Scores were not significantly
associated with any other demographic condition (i.e., gender, home situation, age) or
with amount of time since attending a walk or belonging to a reunion group after
attending a walk.
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___

Attended

---- Not attended

Figure 4.1. Intrinsic orientation.

Research Question #2
From an extrinsic orientation toward Christian religious faith, how does the Walk
to Emmaus correlate to laity who attended a walk compared with those who have not
attended a Walk to Emmaus? This question determined a person‘s tendency toward
externalization of Christian religious practices and beliefs. Externalization refers to a
person‘s communal relationships within the church. According to Allport and Ross,
persons with this orientation are disposed to use religion for their own ends. They say,
―In theological terms the extrinsic type turns to God, but without turning away from self‖
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(434). A person with a high score in this area seeks the social security of the gathered
community.
The data analysis indicates negative statistically significant correlation between
the extrinsic orientations towards Christian religious activities of those who attended a
Walk to Emmaus (see Figure 4.2). The SCSORF was significantly negatively correlated
to the extrinsic orientation scores (t(209) = -2.15, p < .05). Scores were not significantly
associated with any other demographic condition (i.e., gender, home situation, age) or
with the amount of time since attending a walk or belonging to a reunion group. The
analysis indicates that those who did not attend a walk are more oriented towards
themselves than to God or others.

___

Attended

---- Not attended

Figure 4.2. Extrinsic orientation.

Estep 116
Research Question #3
How does correlation of the commitment to organizational Christian religious
activities of laity who attended a Walk to Emmaus compare with the commitment of
those who have not attended a Walk to Emmaus? This question determined a person‘s
commitment to attending Christian religious activities such as worship, prayer groups,
Bible studies, and small groups.
The data analysis indicates positive statistically significant correlation between
the commitments to organizational Christian religious activities of those who attended a
Walk to Emmaus (see Figure 4.3). The SCSORF was significantly positively correlated
to the organizational activities scores (t(185) = 5.10, p < .01). Scores were not
significantly associated with any other demographic condition (i.e., gender, home
situation, age) or with amount of time since attending a walk or belonging to a reunion
group. The analysis indicates that those who did attend a walk are more committed to
organizational Christian religious activities such as worship and small group activities
within the church than those who did not attend a walk.
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___

Attended

---- Not attended

Figure 4.3. Organizational Christian eligious activities.

Research Question #4
How does correlation of the commitment to non-organizational Christian religious
activities of laity who attended a Walk to Emmaus compare with the commitment of
those who have not attended a Walk to Emmaus? This question determined the amount of
commitment a person has to the private religious practices of Christians such as
frequency of personal prayer, personal meditation, or personally studying religious texts.
Analysis of the data indicates positive statistically significant correlation between
the commitments to non-organizational Christian religious activities of those who
attended a Walk to Emmaus (see Figure 4.4). The SCSORF was significantly positively
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correlated to the non-organizational practices scores (t(200) = 2.85, p < .01). Scores were
not significantly associated with any other demographic condition (i.e., gender, home
situation, age) or with amount of time since attending a walk or belonging to a reunion
group. The analysis indicates that those who did attend a walk are more committed to
non-organizational Christian religious activities such as individual private prayer, private
Bible study and practice of the means of grace than those who did not attend a walk.

___

Attended

---- Not attended

Figure 4.4. Non-organizational Christian religious activities.
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Summary of Major Findings
Analysis of the data provided some statistically significant correlations between
the SCSORF scores of those who have attended a Walk to Emmaus. Analysis of the data
did not find any statistically significant correlations between the SCSORF scores and
those who have not attended a Walk to Emmaus.
The analysis indicates positively significant statistical correlation between the
strength of Christian religious faith scores of those who have attended a Walk to Emmaus
and no statistically significant score for those who did not attend a walk.
1. The analysis indicates significant statistical correlation exists (t(206) = 2.37, p
< 0.0093) between the intrinsic orientation toward Christian religious practices of those
who have attended a Walk to Emmaus.
2. The analysis indicates significant statistical correlation (t(185) = 5.10, p < .01)
between the commitments to organizational Christian religious activities of those who
attended a Walk to Emmaus.
3. The analysis indicates significant statistical correlation (t(200) = 2.85, p < .01)
between the commitments to non-organizational Christian religious activities of those
who attended a Walk to Emmaus.
4. The analysis indicates significant correlation (t(193) = 5.55, p < 0.0195)
between the hometown size of a person who attended a Walk to Emmaus and their
strength of Christian religious faith score. The analysis indicated those who live in a town
of less than five thousand people who have attended a Walk to Emmaus had higher
strength of Christian religious faith scores than those who lived in a town of more than
five thousand persons.
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5. The analysis indicated significant correlation (t(192) = 3.73, p <0.0060)
between those who have attended church less than ten years and those who have attended
church more than forty years, and have attended a Walk to Emmaus. They had higher
strength of Christian religious faith scores than those who were in the middle categories
of attendance and those who had not attended a Walk to Emmaus.

Estep 121
CHAPTER 5
DISCUSSION
Major Findings
Orientation toward Christian religious practices and commitment to Christian
religious activities determines the strength of a Christian‘s religious faith. Research has
consistently shown that the strength of a Christian‘s religious faith is an important factor
in the outcome of how a Christian copes with major life issues (e.g., Laurencelle, Abell,
and Schwartz; Cornwall; Sherman, Plante, et al.; Bell, Johnson, and Peterson). This study
acts as a bridge between past research and the answers to that question.
Research has studied how the strength of individuals‘ religious faith relates to
their social, emotional, religious, and psychological functioning (Laurencelle, Abell, and
Schwartz). No studies to date have researched what makes an impact upon the strength of
a person‘s Christian religious faith. This research project attempts to determine whether
the Walk to Emmaus, as only one medium, has a significant correlation to the strength of
a person‘s Christian religious faith.
The purpose of this research was to determine the correlation of a Walk to
Emmaus with the intrinsic/extrinsic orientation toward Christian religious faith and the
degree of commitment to organizational/non-organizational Christian religious activities
of laity in the Illinois Great Rivers Conference of the United Methodist Church. Analysis
of the data collected indicates statistically significant correlations between the strength of
Christian religious faith scores and those who have attended a Walk to Emmaus (see
Table 4.3, p. 111), but the research project, as designed, is not able to determine a definite
causality effect for that strength. Analysis of the data indicates no statistically significant
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correlations between the strength of Christian religious faith scores and those who have
not attended a Walk to Emmaus.
Strength of Religious Faith
The strength of a Christian‘s religious faith is a composite of their orientation
towards Christian religious practices and their commitment to Christian religious
activities, both organizational and non-organizational. Orientation indicates a focus upon
self or other while commitment indicates the level of service to the community as a
whole and to personal development, spiritually.
As I stated in Chapter 2, van Kaam‘s full field formation model describes a
spiritually growing Christian as one where God is at the center of focus and a healthy
interchange exists between God and the human self (see Figure 2.1, p. 37). An unhealthy
model places the self at the center. The unhealthy or self-centered model replaces the
kingdom of God with the kingdom of self.
The divine is the center of this model and serves as the medium for the forming,
reforming and transforming of a human being. A healthy relationship of trust,
commitment, and interaction is present in this model. The divine acts as the determining
factor of a person‘s practices and activities in relationship to God (vertical), others
(horizontal), and self.
The analysis of the data collected in this research project indicates that the
strength of a Christian‘s religious faith significantly correlates to those participants who
have attended a Walk to Emmaus (t(202) = 2.88, p < 0.0022). This correlation indicates
that those who have attended a walk are more oriented towards God and neighbor than
towards themselves. This correlation also indicates that those who have attended a walk
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are more committed to the Christian religious activities of the church such as private
prayer, private meditation, Scripture reading and fasting.
In his sermon ―The Almost Christian,‖ Wesley contends that many people do
good things, but these actions do not make them complete Christians (Works 5: 19).
Buddhists do good things; Hindus do good things; atheists do good things; Muslims do
good things; Methodists do good things. Doing good things does not a Christian make,
although Christians do good things. Wesley contends that love of God and neighbor,
along with a faith in Christ, brings repentance, and makes an altogether Christian.
The apostle Paul, following up on Jesus‘ teachings upon love, contends that
without love people are nothing and people gain nothing (1 Cor. 13:1-3). His contention
is that people may do good things, but people are just making noise, people are playing at
being Christians. Christian orientation and commitment must be such that faith is lived
out in ways that are tangible and life changing.
Intrinsic Orientation
Orientation refers to a focus either outwardly or inwardly. Analysis of the data
indicates significant correlations between intrinsic orientation and those who have
attended a Walk to Emmaus (see Figure 4.1, p. 109). Christians call upon the kingdom of
God to be among them, to come near, ―on earth as it is in heaven.‖ Intrinsic orientation
seeks the face of God.
Intrinsic religious orientation toward Christian faith relates to the deeply personal
aspects of a Christian‘s religious faith where love radiates outwardly and not inwardly.
Love of others or the true self may be seen in the attitude and example of Jesus, Brother
Lawrence, St. Thérèse of Lisieux, and Catherine of Genoa are only a few examples of

Estep 124
how the human self radiates love outwardly without regard to self. The ability to love is
an important attribute of human beings, but to be true love, it must reach out from the
human self. For true love is not human affection, but a spiritual transition of the human
self. Self-love has no room for God and very little room for other human beings.
The true self is a relational, loving spirit, but the obstruction of the soul and the
deterrent to this ideal model is human self-will. Human beings have free will or freedom
of choice. The human self-will may choose to remain as it is, resisting becoming better
and becoming more evil, or it may choose to become more or less self-oriented and thus
more or less loving. The true self responds to the activity of the divine and becomes more
loving of God, neighbor, and self.
The way in which self-will weakens and the self draws more toward the divine is
through humility. Humility is the state the human will must achieve before Christ.
Humble persons regard the needs of others as more important than their own self-needs.
When Jesus gave himself to God‘s calling of surrender in the Garden of Gethsemane, it
was the ultimate example of how Jesus resisted the self-will of his human nature. The
opportunity to place the burden upon someone else or to find another way was the evil
that pulled at his human self. He was able to react to the divine and humbled himself
before God. Self-love impedes the degree of humility and, in turn, prevents a transition
toward a more loving self. Thus, an intrinsic orientation towards Christian religious
practices frees the self to the divine will of God and not the inward destruction of selfcenteredness.
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Organizational Christian Religious Activities
Organizational Christian religious activities revolve around the concept of
Christian acts of piety and mercy. Christians attend Sunday morning worship,
Wednesday evening worship, Sunday school, and weekly Bible studies as acts of piety.
Christians serve in soup kitchens, go on mission trips, and provide support for the needy
as acts of mercy.
Christians are often judged by the amount of time spent doing church activities
and community service activities. People want to believe that if a Christian demonstrates
commitment to various practices, the commitment they have demonstrated will translate
into a commitment to personal relationships. Even though personal relationship is at the
heart of the church Christ brought to earth, the mainline church is experiencing reduced
commitment to the practices established over the centuries.
To strengthen the church and its effect upon the world, commitment to personal
relationship and commitment to the practices of the church need to be instilled in every
person of the Christian faith. Practicing the means of grace, as described by Wesley, acts
as one medium to accomplish the goal of commitment. Helping persons of faith to
understand the need for all members of the body of Christ to participate in the life of the
church through their commitment is another way of strengthening the church.
Figure 4.3 (p. 117) indicates a strong correlation between commitment to
organizational Christian religious activities and those who attended a Walk to Emmaus.
Thus, the analysis implies that those who attend a walk are more apt to be in church on
Sunday morning and participate in small group activities within the life of the local
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congregation. Those who attend a walk are also more apt to be involved in service
activities within the local church that reach out to those who are in need.
Non-Organizational Christian Religious Activities
Commitment to non-organizational Christian religious activities refers to the
amount of time a person spends in personal prayer, meditation, or reading religious texts.
Wesley refers to these activities as means of grace. Wesley means the personal ways in
which Christians connect in relationship to God and allow God‘s grace to enfold them.
Wesley believes human beings are fallen from grace and are inherently sinful. For
Wesley, the good news was that human beings could come into a right relationship with
God once more. The way to return to this right relationship occurs through Wesley‘s
―Scripture Way of Salvation.‖ Wesley believes that a sinner must acknowledge their sin
and live their lives in a better way. To turn from the way of sin a person must repent or
turn from their worldly focus.
Wesley‘s Scripture Way of Salvation begins with an acceptance of the gift of
grace God seeks to give to all. Wesley calls this the new birth. At the moment of new
birth the repentant sinner is justified. The next, almost simultaneous experience of grace
in Wesley‘s way of salvation, is sanctifying grace and is an ongoing process of growth in
love of God and neighbor.
Figure 4.4 (p. 118) indicates a strong correlation between commitment to nonorganizational Christian religious activities and those who attended a Walk to Emmaus.
The analysis implies that those who attend a walk are more apt to study their Bibles on a
regular basis, practice daily devotional time, and study religious texts.
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The Holy Spirit is the medium by which a person is able to continue their journey
of grace. The journey, led by the Holy Spirit, focuses upon a final destination of eternal
presence with God. The Holy Spirit leads, strengthens, and guides the follower on their
life long journey of faith. Following the Holy Spirit, the faithful follower attends to the
ordinances of God. To attend to God‘s ordinances, a person needs to allow and follow the
leading of the Holy Spirit through prayer, Scripture reading, and meditation.
Demographic Effect
This research analysis demonstrated statistically significant demographic effects
in the areas of hometown size and years of attendance at church. Small towns of less than
five thousand may very well promote and demonstrate a more family or communal
attitude and appearance than those communities over five thousand. Community is a
primary and important tenant of the Walk to Emmaus. Pilgrims live in a small
community where they hear the Scriptures revealed and share in communion with each
other for a period of seventy-two hours.
Jesus established a small group of twelve who prayed, walked, communed,
worked, and fellowshipped together. In this small community, they learned and lived
God‘s kingdom nature. In larger communities, the importance of community fellowship
may be lost. Wesley believed in the communities of his classes, bands, and societies. In
these communities, grace abounded, Scriptures were expounded, souls were exhorted,
and people connected to God through the grace of Jesus Christ.
Only those who have attended the church for ten years or less and those who
attended the church for over forty years demonstrated statistically significant correlations.
Relationally, those who are new to the church are hungry to grow in their new
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relationship with the church and thus seek relationships that further promote their growth.
Those who are in the latter group of those who attend church are more apt to be retirees
and those in the later years of life. Their reliance is more upon the relationships formed
within the church over their years of attendance.
Those who make up the middle groups of people attending church are more apt to
have established significant relationships outside the church. Their children are in school,
participating in sporting events, and other extracurricular activities. They are more apt to
be working adults who have established significant relationships with coworkers.
Analysis from this research project has demonstrated living in a Christian home
has minimal to no effect upon the strength of a Christian‘s religious faith. Thus, I may
conclude that either an inherent propensity within an individual toward a stronger
Christian religious faith already exists prior to a person attending a Walk to Emmaus, or
life events affect a Christian‘s religious faith. Research may demonstrate that Christian
religious faith is emotional, experiential, traditional, or a combination of each. I believe
that Christian religious faith is developed, strengthened, and transmitted by way of
relationships.
Many demographic factors may not be players in the strength of a Christian‘s
religious faith, but some may very well be. If a person lives in what is termed the Bible
belt of America, that demographic could very well be a contributing or causal factor
related to the strength of Christian religious faith, just as living in areas of America
identified as being less Christian would. Living in a Christian home does not indicate the
strength of the relationship between that home and the church, its activities, and practices.
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Living in towns of specific numerical categories does not indicate the relationship of the
community within that group to the church.
Implications of the Findings
The analysis of the data for this research project indicates a definite strong
correlation between the strength of a Christian‘s religious faith and those who attend a
Walk to Emmaus. Whether the strength of a Christian‘s religious faith is an inherent
propensity or strength formed through life relationships, the significance is obvious.
Further research in this area of Christian religious faith may be helpful in identifying
specific causes.
I believe the research implies that congregations, having persons who have
attended a Walk to Emmaus, see their focus as bringing the reality of God‘s kingdom to
light. I believe the research implies strong stewardship, greater commitment to the
church, and stronger relationships among congregational members that are able to
withstand the onslaught of the secular world.
Contributions to Research Methodology
This research incorporated a quantitative research design using three instruments
for cross-validation purposes. Statistical analysis confirmed the reliability and validity of
the three test instruments. This research project built upon the methodology developed
over the last forty years by researchers in the areas of psychology, psychiatry, medicine,
and religion; thus, this research project has contributed to the wealth of knowledge
readily available.
This research builds upon the proven studies by past researchers in the area of
religious faith. Researchers have sought to understand the integral function of religious
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faith as it relates to coping mechanisms. The previous research has effectively
demonstrated religious faith does not significantly factor in to the coping mechanisms of
daily stress. Long-term research does correlate the integral part religious faith plays in
relation to severe trauma or extreme stress such as cancer and the aftermath of 9/11.
Since research confirms the significance of religious faith as a coping mechanism,
the next logical area to research would appear to be the factors that strengthen religious
faith. The research analysis of the project acts as a link between that which has been
researched and that which should be researched. This research project indicates strong
correlation to warrant further research as to which factors affect the strength of Christian
religious faith.
Relation to Previously Published Studies
This research project acts as a link between previously published research projects
and possible future research projects in the area of religious faith. Previous studies have
researched the effects of having religious faith but have not addressed the factors
contributing to the development of religious faith.
Limitations of the Study
I need to address various limitations of this research project in the hope that others
will continue seeking further knowledge in support of the findings of this project.
First, the model this research project incorporated limited the results that I
achieved. This study was capable of determining correlations only and could not provide
causality analysis. Future research should look at longitudinal studies for the express
purpose of determining causalities. The question, ―What actually causes differing
Christian religious faith strengths?‖ is an area of extreme interest, at least for me. A
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longitudinal study, using a predetermined population, would need to do pretest and
posttest analysis for the determination of causality.
Second, the number of participants involved in this research project was limited.
A greater number of participants would provide a more distributed analysis. Over
144,000 members are listed for the Illinois Great Rivers Conference. The number of
participants in this study is less than 1 percent of that number.
Third, this research project studied only the Christian religious faith of laity
within one annual conference of the United Methodist Church. In the United Methodist
Church, there are 128 annual conferences, worldwide. The membership of the United
Methodist Church have varying social, economic, and political structures that may very
well affect the strength of a Christian‘s religious faith. The laity make up the majority of
the members of the United Methodist Church, but the clergy are responsible for the
spiritual life of the denomination and were not included in this research project.
Fourth, I only studied the United Methodist Church in this research project.
Limitations as to doctrine and polity may very well be a factor in determining the
strength of a Christian‘s religious faith. The limitation of this study is that Catholicism
and other Protestant denominations were not included in this research project.
Unexpected Observations
Wesley saw the necessity of remaining connected and encouraged that connection
through the societies, classes, and bands he formulated. Of course, Wesley was only
replicating that which Jesus instituted with his disciples. Jethro told Moses that Moses
would not be able to manage, minister, or lead all of those whom followed him after the
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Exodus from Egypt (Exod. 18:20-36). Jethro gave Moses a leadership structure that
successfully connected everyone in the community.
On the last day of a Walk to Emmaus, one of the main subjects discussed is
participation in a reunion group. A reunion group is a way to remain connected to the
Emmaus community once a person returns to the normalcy of the world. Monthly
gatherings of the entire community are other ways in which the community, as a whole
stays connected. Pilgrims are encouraged to connect with or form a new reunion group
once their walk is over. In this group, the participants pray together and hold each other
accountable to their journey with Christ.
The analysis of the data revealed that only 45 persons or 44 percent of those who
had attended a walk were participating in reunion groups. Throughout the Walk to
Emmaus, pilgrims see how Christ shared his love to others, how he stayed connected to
his community, how that community supported and encouraged each other. When those
who have been on a Walk to Emmaus do not participate in a reunion group, their nonattendance seems to contradict one of the most important facets of an Emmaus
community.
Recommendations
First, I recommend the development of a longitudinal study as a means of
establishing possible areas of causality concerning effects upon the strength of a
Christian‘s religious faith. This study should identify a select group of participants who
contribute to a pretest and a posttest model. The model could use either quantitative or
qualitative methods.
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Establishing causality may be instrumental in the development of Christian
religious strength programs that could have significant effects upon the losses of
membership that mainline denominations are trying so hard to stop. Every mainline
denomination has developed movements to stop these losses. This research project has
established a significant link between the strength of Christian religious faith and persons
who attend a Walk to Emmaus, an interdenominational program developed for this
purpose.
Second, I recommend a distribution of the results of this study, detailing the
significant correlations between the strength of a Christian‘s religious faith and the Walk
to Emmaus, in at least summary form to the annual conferences of the United Methodist
Church. I have experienced significant distrust of the Walk to Emmaus movement among
clergy colleagues and overall, little knowledge about the movement within the majority
of the local congregations. I believe that the results of this research project, through the
correlation factors of p < .01 for intrinsic/extrinsic and organizational/non-organizational,
provide significant indication of the value of the Walk to Emmaus as a tool for local
congregations.
Everyone who attends a walk does not always respond in a scripted or expected
manner. Many have painful memories of their walk experience. Those experiences often
translate into attitudes passed on to potential pilgrims for other walks, as do the attitudes
of those who have good experiences on their walk. In Crandall‘s research on the Walk to
Emmaus/Cursillo, he says:
The Walk to Emmaus and Cursillo are not for everyone. They are in fact
designed for persons who are already involved actively in their churches
and in their community. The focus is on personal spiritual renewal and
empowering leadership for the apostolic task. Persons are not therefore
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automatically accepted as candidates for the weekend just because they are
interested. In the first place they must be sponsored by someone who has
already attended and is willing to be involved both before and after the
weekend in preparing and debriefing the candidate. Secondly, the group
makeup is important and too many from one church or one denomination
can overload the balance sought. Likewise, persons who are undergoing
significant personal stress are not considered good candidates. All of this
concern for proper selection sometimes is seen as elitist or worse yet as
mysterious and secretive. Also the ongoing reunion groups and gatherings
(which are open to any who wish to attend) are sometimes seen by those
outside the movement as competitive to local churches or even clubbish or
cultic. To the extent that any movement suffers from such accusations and
dangers, so does Emmaus/Cursillo. However, special attention is given
today to avoid as much of this criticism as possible by being more open
about the movement and more intentional about building bridges of
understanding. (63-64)
The report should make clear that this study does not claim the Walk to Emmaus to be a
means of strengthening a Christian‘s orientation and commitment to the church although
that may prove out with further research. Further statistical analysis needs to occur before
making that claim. Further research should investigate the correlation between strength of
religious faith and membership loss, also.
Membership Loss
Membership loss transcends denominations and religious faith practices. Both
Protestants and Catholics are seeking answers as to how to stem the tide of membership
losses. Some think that merging congregations is the answer to this dilemma (Tokasz).
Tokasz says that Diocesan officials in Buffalo, New York, acknowledge that they have
no way of knowing if merging city parishes will stem the tide of massive membership
losses and prevent further church closings in the future. Whether congregational mergers
are beneficial or detrimental is yet to be seen.
Reverend Charles A. Gieschen believes that the Missouri Synod Lutheran Church
should create a new category for those who have died:
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Should we be concerned that some congregations are shrinking for various
reasons, including deaths? Yes. Should we also rejoice that some of these
membership losses are permanent gains to the Church Triumphant? Yes.
Perhaps the statistical report should add a line for ―transfers to the Church
Triumphant,‖ and we should also rejoice in these losses that are heaven‘s
gain. (82)
Membership losses, for whatever reason(s), are being felt in all denominations of the
church universal.
The Presbyterian Church (USA) experienced membership losses of twenty
thousand to thirty thousand per year from the 1960s through the 1990s (Wall, PCUSA
Membership Losses 748). The Presbyterians discovered that declining professions of
faith were a significant indicator of their downward membership trends. They, too,
experienced a loss of commitment to the church.
Paragraph 215 of The Book of Discipline of the United Methodist Church details
the definition of membership for United Methodists. It says:
1. The baptized membership of a local United Methodist church shall
include all baptized people who have received Christian baptism in the
local congregation or elsewhere, or whose membership has been
transferred to the local United Methodist church subsequent to baptism in
some other congregation.
2. The professing membership of a local United Methodist church shall
include all baptized people who have come into membership by profession
of faith through appropriate services of the baptismal covenant in the ritual
or by transfer from other churches.
3. For statistical purposes, church membership is equated to the number
of people listed on the roll of professing members.
4. All baptized or professing members of any local United Methodist
church are members of the worldwide United Methodist connection and
members of the church universal. (Reist 161)
Not all denominations count their membership in the same manner. Some simply count
the average attendance per Sunday worship service while others require a verbal
commitment to membership. No matter how a denomination counts its membership, all
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mainline denominations are declining and have been for decades. This research project
does not provide any information as to the causes of the losses.
Causality
Causality is that which effects a change. Correlation, although significant, does
not prove causality. This research project demonstrated statistically significant
correlations between SCSORF scores and attending a Walk to Emmaus. The type and
method of research, though, is unable to determine the cause associated with these
correlations. Other factors could lie behind the significant correlation scores.
The strong Christian religious faith of those who attended a Walk to Emmaus may
have already existed in the individual prior to their attending a walk. None of the
demographic questions indicated a significant correlation. Being from a Christian home
did indicate a minor correlation to a stronger Christian religious faith. Exposure to
Christian teachings and lifestyles while growing up appears to have minimal influence on
the development of a Christian‘s religious faith.
Personality types (introvert/extrovert) may also be a factor contributing to the
strength of a Christian‘s religious faith. Although I did not research personality types in
this research project, both personality types have a strong Christian religious faith.
Life experiences may be contributing factors to the strength of a Christian‘s faith,
also. When a person deals with significant life events, they form layers of belief that may
bolster or erode their faith. Someone who experiences life losses/gains and attaches
interaction with God in these losses/gains will probably increase/decrease the strength of
their Christian religious faith accordingly.

Estep 137
Postscript
I have been a part of an Emmaus community for many years and have always felt
it important for persons to attend a Walk to Emmaus, especially for those who would be
in leadership positions in the life of the local church. From my own personal experience,
I have seen the foundational strength attending a walk provides. For me, it did not
necessarily strengthen my Christian religious faith but reminded me of the loving
foundation upon which my faith rests, Jesus Christ. The Walk to Emmaus, for me, was a
renewing or maybe a reviving experience.
All too often, the competing voices of the world seem to drown out the voice of
Christ, who loved us so much that he gave his life for us. Reminders are needed in
whatever form that may be: preaching, Scripture reading, prayer, meditation, worship,
Bible study, or a Walk to Emmaus. Many of my clergy colleagues in ministry do not
support the Walk to Emmaus movement and seem guarded in their evaluation of its
importance to the life of the church.
The findings of this research project have encouraged me to research even further,
the correlations and/or effects of a Walk to Emmaus upon a Christian‘s religious faith. I
will endeavor to be even more involved in an Emmaus community than I have been in the
past. I will encourage those I believe God is calling to attend a walk in whatever way
possible. I will live out as best I can the motto engraved upon the back of the Emmaus
cross, given to all who go on a walk: ―Christ is counting on you.‖
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APPENDIX A
EMMAUS WALK FORMAT
The Little Egypt Emmaus Community of Southern Illinois uses the following
format.
Thursday
Support and team members of the Emmaus Community begin to gather at the
designated walk site around 5:30 on Thursday evening. A short time of community
worship may take place prior to arrival of the pilgrims, but usually worship occurs after
the pilgrims and team go to their walk site. The pilgrims begin to arrive in the company
of their sponsors around 6:15. Volunteers who are already at the walk site take the
pilgrims‘ baggage to designated rooms. The pilgrims then go into the worship area and sit
in any vacant seat.
The walk lay director begins to tell the history of the Walk to Emmaus and the
history of the particular Emmaus community that is sponsoring this particular walk. The
lay director then begins to read the names of team members and pilgrims, in random
order, who will be a part of this particular walk. As the lay director reads each name
aloud, the participant comes forward, repeats his or her name, and departs for another
room, which will actually be the room where his or her walk will occur. After the lay
director reads all of the names and each has departed for the conference room, the
community that remains behind prays over the crosses that the pilgrims receive on the
last day of their walk.
Those who have gathered in the conference room and will be participating in the
walk begin a time of fellowship and introductions. Pilgrims do not know that most of the
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names called are actually the team members who will guide them during their walk and
are there to serve the pilgrims. After the introductions, those on the walk see a movie
about Christ and the disciples focusing upon the importance of communion and the body
of Christ. Then the lay director gives instructions to all who are present in preparation for
sleep. They remove their watches as the leaders will guide them and time will not be
relevant. They leave the conference room in silence and remain silent throughout the
night.
With those words of instruction, the sojourners depart for their rooms. The lay
director of the walk assigns team members to rooms with pilgrims to be present with
them and support them during the pilgrims‘ walk. After members of the team think their
pilgrims are settling in for the night, they usually meet at a designated area to have a team
meeting and discuss any issues that may have arisen during the introductions. Discussion
often revolves around any pilgrims who may be exhibiting resistance to being on the
walk or any logistical issues that have arisen.
Friday
On Friday morning, music, bells, or some other device awakens everyone. Those
attending the walk are then ushered into the conference room. The clergy on the team set
the stage for what is to happen in the next three days. The grace of God and our response
to that grace are the key ideas that begin to develop. At the end of the morning service,
the team may break their silence. Those attending the walk then go to breakfast.
During breakfast the team is introduced to a key theme of the Walk to Emmaus—
service. The walk team does not allow pilgrims to get their own breakfast as volunteers
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provide it to them. At this point, pilgrims receive instructions and a time in which they
are to assemble in the conference room.
When they arrive at the conference room, they discover that they are assigned in
groups to specific tables. The lay director has named each table, or, in some communities,
each table chooses its own name. They begin their day with a talk entitled Priorities. It is
the first of fifteen talks given over the course of the next three days. Other talks they will
hear during their walk are Prevenient Grace, Priesthood of All Believers, Justifying
Grace, Life of Piety, Growth through Study, Means of Grace, Christian Action, Obstacles
to Grace, Discipleship, Changing Our World, Sanctifying Grace, Body of Christ,
Perseverance, and Fourth Day.
Their schedule for Friday consists of the first five talks, three on Christian service
and two on grace. After each talk, each table discusses and summarizes the previous talk
and draws a poster or uses other means of depicting aspects of the talk that had meaning
for them. Those on the walk receive a break for lunch and a break for dinner. In the
evening, at a lighthearted meeting, each of the tables presents the posters or other
depictions from the day. At the close of the day, the team members go into a chapel area
where they participate in a worship time of examination of conscience. During this
clergy-led time, those on the walk spend time in devotional reflection on the story of
Jesus on the road to Emmaus. The spiritual director invites those on the walk to allow the
Holy Spirit to fill them and lead them over the next few days.
Saturday
The routine for Saturday is similar to that of Friday in most aspects. The pilgrims
listen to the next five talks, and the clergy provide devotional readings during the
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devotional time. The spiritual director of the walk gives the second talk of the day. This
talk focuses on the means of grace and culminates in a communion invitation for the
pilgrims to empty themselves and allow the Holy Spirit to fill them.
In the evening of this day, pilgrims receive a special surprise. After the evening‘s
fun with their presentations, those on the walk go to the chapel area or a local church for
a candlelight service. Pilgrims are more often than not awestruck as they enter through
darkened aisles lined with members of the community, relatives, their sponsors, and
friends, singing to them and raising candles to them. The words of the song that the
community sings to the pilgrims is ―Jesus, Jesus, can I tell you how I feel? You have
given me your spirit. I love you so.‖ Once the entire team has entered, the community
stops singing and the spiritual director asks those on the walk if they understand the
magnitude of service demonstrated by those who have gathered on their behalf.
The spiritual director then asks the team to sing the same song to the community
as they depart for their homes. After the community has departed, the spiritual directors
lead the team in a time of personal reflection, healing, and devotion. Many pilgrims have
commented about the candlelight service being the most powerful time for them,
spiritually, during their walk. By this time, most of the resistance that pilgrims have to the
walk has disappeared, and strong bonds of fellowship form among table groups.
Sunday
Sunday‘s activities are again very similar to Saturday‘s events with the exception
that tables do not make posters although they do discuss and summarize the talks. They
hear the last five talks given by clergy and laity. In the afternoon, each person on the
walk receives a bag of letters from friends, acquaintances, relatives, and members of the
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Emmaus community. This time of reading and reflection is a very emotional time for
many who attend a Walk to Emmaus. In the Little Egypt Emmaus Community, pilgrims
go into the prayer chapel toward the end of the seventy-two hours to see where the prayer
warriors have been in constant prayer for their journey. As a symbol of their commitment
to service, pilgrims receive a cross with the words ―Christ is counting on you.‖ They are
asked to respond, ―And I am counting on Christ,‖ as they receive their crosses.
At this point, all of the team members pack up their belongings. Volunteers
transport the belongings to a church where the closing ceremony takes place and the
pilgrims, who are no longer considered pilgrims, are welcomed into their new
community. The lay director informs the pilgrims, prior to the closing, that each of them
may respond to two questions: ―What has this experience meant to me?‖ and ―What am I
going to do about it?‖ Each table comes before the gathered community, and, if the
pilgrims wish, they share their answers to the two questions with the community. The
pilgrims are then encouraged to become a part of a reunion group. The community shares
in communion and all then depart.
When the eyes of the disciples were opened to the recognition of Christ among
them, their religious faith was radically changed from that moment on (Luke 24:13-35).
The disciples‘ relationship with God and their neighbor would never be the same again.
They ―got up‖ and went back to their community, proclaiming what had happened to
them. The Walk to Emmaus is a personal encounter with the risen Christ. All who attend
the walk do not immediately feel more commitment to the church. Some do not
experience Christ until after the walk. Some claim no difference in their attitude at all
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after attending a walk. No matter the time frame, the strength of religious faith of those
who attend a Walk to Emmaus is radically changed.
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APPENDIX B
WEB SITE
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APPENDIX C
PRELIMINARY E-MAIL
I am a Doctor of Ministry participant at Asbury Theological Seminary, and I am
conducting research on the topic of the impact upon religious faith of attending a Walk to
Emmaus. I would like to survey as many laypersons from each congregation as possible
who have and have not attended a Walk to Emmaus and who are 13 years of age or older.
Participants are not required to be members of the United Methodist Church.
There are three separate test instruments and a demographic questionnaire. The
first three test instruments determine a person‘s strength of Christian religious faith. The
Web address to access for completion of the questionnaires is
http://www.hfumc.net/community/survey/. Participants are required to answer all of the
questions and complete all of the questionnaires at one time. The time to complete these
questions should take no longer than 25 minutes. The Web site is now available for
participants to access. Participants should complete the survey by September 15, 2010.
A person‘s religious faith is a very personal and sensitive issue. I wish to assure
you that participation in this research project is voluntary and anonymous. All responses
are confidential, and no names, church membership, or other information is collected that
could specifically identify a particular person or congregation.
My hope is that this research project will provide valuable information and
recommendations to the United Methodist Church and churches of all denominations.
The data collected will be kept electronically and indefinitely for at least five years. The
pastor of each local congregation in the Illinois Great Rivers Conference will receive a
report on the findings of this research project.
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I know that your time is valuable and your participation is voluntary and I wish to
express my appreciation for your participation in this research project. Feel free to
contact me if you have any questions. My number is 618-253-7023 and my e-mail is
hfumc@yourclearwave.com. Thank you again for your agreement to participate in this
research project.

Rev. David A. Estep
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APPENDIX D
FOLLOW-UP E-MAIL
Recently, I sent an e-mail requesting the support of as many laypersons as
possible in the congregation who had and had not attended a Walk to Emmaus. The
request asked participants to complete the questionnaires located online at
http://hfumc.net/community/survey/. For equalization purposes the study needs 30 more
people who (have/have not) attended a Walk to Emmaus to complete the research
questionnaires.
I appreciate your support in the completion of this research project. Again, I
remind each participant that this study is voluntary and anonymous. No demographic
information that could identify any particular person or congregation is collected.
I know that your time is valuable and your participation is voluntary, and I wish to
express my appreciation for your participation in this research project. Feel free to
contact me if you have any questions. My number is 618-253-7023 and my e-mail is
hfumc@yourclearwave.com. Thank you again for your agreement to participate in this
research project.

Rev. David A. Estep
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APPENDIX E
SANTA CLARA STRENGTH OF RELIGIOUS FAITH QUESTIONNAIRE
Please answer the following questions about religious faith using the scale below.
Indicate the level of agreement (or disagreement) for each statement.
1 = strongly disagree 2 = disagree

3 = agree

4 = strongly agree

1. (I)My religious faith is extremely important to me.
2. (N)I pray daily.
3. (I)I look to my faith as a source of inspiration.
4. (I)I look to my faith as providing meaningful purpose in my life.
5. (O)I consider myself active in my faith or church.
6. (I)My faith is an important part of who I am as a person.
7. (I)My relationship to God is extremely important to me.
8. (O)I enjoy being around others who share my faith.
9. (I)I look to my faith as a source of comfort.
10. (O)My faith impacts many of my decisions.
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APPENDIX F
DUKE RELIGION INDEX
Please answer the following questions about your religious beliefs and/or
involvement.
1. (O)How often do you attend church or other religious meetings?
a. More than once a week
b. Once a week
c. A few times a month
d. A few times a year
e. Once a year or less
f. Never
2. (N)How often do you spend time in private religious activities, such as prayer,
meditation or Bible study?
a. More than once a day
b. Daily
c. Two or more times a week
d. Once a week
e. A few times a month
f. Rarely or never
The following section contains 3 statements about religious belief or experience.
Please mark the extent to which each statement is true or not true for you.
3. (I)In my life, I experience the presence of the divine (i.e., God).
a. Definitely true of me
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b. Tends to be true
c. Unsure
d. Tends not to be true
e. Definitely not true
4. (E)My religious beliefs are what really lie behind my whole approach to life.
a. Definitely true of me
b. Tends to be true
c. Unsure
d. Tends not to be true
e. Definitely not true
5. (E)I try hard to carry my religion over into all other dealings in life.
a. Definitely true of me
b. Tends to be true
c. Unsure
d. Tends not to be true
e. Definitely not true
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APPENDIX G
AGE UNIVERSAL RELIGIOUS ORIENTATION SCALE
Please answer the following questions about religious faith using the scale below
(except the sixth item). Indicate the level of agreement (or disagreement) for each
statement.
1 = I strongly disagree

2 = I tend to disagree 3 = I‘m not sure

4 = I tend to

agree 5 = I strongly agree
1. (I)I enjoy reading about my religion.
2. (E)I go to church because it helps me to make friends.
3. (E)It doesn‘t much matter what I believe so long as I am good.
4. (E)Sometimes I have to ignore my religious beliefs because of what people might
think of me.
5. (I)It is important to me to spend time in private thought and prayer.
6. (I)I would prefer to go to church:
a. A few times a year or less
b. Once every month or two
c. Two or three times a month
d. About once a week
e. More than once a week
7. (I)I have often had a strong sense of God‘s presence.
8. (E)I pray mainly to gain relief and protection.
9. (I)I try hard to live all my life according to my religious beliefs.
10. (E)What religion offers me most is comfort in times of trouble and sorrow.
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11. (I)My religion is important because it answers many questions about the meaning
of life.
12. (I)I would rather join a Bible study than a church social group.
13. (E)Prayer is for peace and happiness.
14. (E)Although I am religious, I don‘t let it affect my daily life.
15. (E)I go to church mostly to spend time with my friends.
16. (I)My whole approach to life is based on my religion.
17. (E)I go to church mainly because I enjoy seeing people I know there.
18. (E)I pray mainly because I have been taught to pray.
19. (I)Prayers I say when I‘m alone are as important to me as those I say in church.
20. (E)Although I believe in my religion, many other things are more important in
life.
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